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This book has identified “the good of all” as the 
single most important criterion of excellence of 
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particularly in the context of the conflict-ridden 
society of today. The comprehensive coverage 
of this criterion, as presented in this study, has 
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which can also be explained from the same ten 
angles as are applicable to the Gita. The third 
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part of the Indian tradition—a steady source 
which strengthened the calls of the Gita and 
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By putting all these ideas together and by 
maintaining the interest of the readers, this 
book has opened the door to a new field of 
study and research, viz. the Indian contribution 
to the theory and practice of “the good of all”. 
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Preface 


The year 2000 has already received, and is still receiving, special 
attention all over the world from leaders of thought and action, who 
are doing at least two things. First, they are taking stock of the progress 
that they have made so far in their respective fields. Secondly, they are 
making elaborate plans to face the challenges of the twenty-first century. 
The socio-spiritual field is a part of this wide network. There is 
undoubtedly an element of competition and commercialization 
associated with such activities. However, even those who do not hanker 
after personal gains (and do not want to adopt a commercial approach) 
need to protect the social cause for which they stand, particularly if the 
cause is spiritually worthwhile and the effort called for is free from 
violence and dishonesty. I, as an admirer of the Bhagwad-GIta (or Gita 
for short) and Tulasl-Ramayana (or Manas for short), strongly feel that 
the promoters of the universal message of these two great books need 
to be alert in making their views known now, so as not to let a great 
cause suffer from lack of appropriate and timely action. 

I must specify as to what particular aspects of the Gita and the Manas 
need, in my opinion, to be promoted during the present year. The 
necessary specification can be summarized in three steps. First, that the 
Gita’s message is to encourage all the citizens to put an end to 
discrimination, injustice and conflicts, through (non-govemmental) 
programmes based on social harmony, justice and social service. 
Secondly, that the Manas too, contains practically the same message as 
the Gita, if we focus attention on the right verses (of the Manas) and 
interpret them properly. Thirdly, that both these books are in favour of 
adjusting religious practices to changing social needs, and therefore the 
‘dharma’ that they envisage for the conflict-ridden society of today 
needs to emphasize a broad ideal like ‘avibhaktam vibhaktesu’, i.e. to 
bring about unity in the midst of diversity. 

From the above, I hope that no one gets the impression that I stand 
alone in spelling out the universal message of the Gita and the 
Manas.Great leaders like Swami Vivekananda, Mahatma Gandhi, 
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Sadhu Vaswani, and Vinoba Bhave—to name only a few—have played 
a leading role in this regard. For the Gita in particular, such ideas formed 
the basis of the pioneering work done by Lokmanya Tilak and 
Sri Aurobindo. Scholars like Dr. Radhakrishnan, D.S. Sarma, 
Pandit Ram Kinkar Upadhyay and Shivananda—again to name only a 
few—have explained the message of one or both of these books to large 
audiences world-wide. 

Although the universal message of the Gita and the Manas has the 
strong backing of academicians as well as activists, there still exist some 
who interpret these two books from a different perspective. The Indian 
tradition has always recognized the right of scholars to put forward an 
interpretation that is ‘svasya ca priyatatmanah’, i.e. the one that satisfies 
their Atman. But Manusmrti (where these words occur) has explained 
this further by saying that it refers to that action (or opinion) which 
does not make one feel ashamed. The Mahabharata has gone a step 
further by advising not to do anything which either would make the 
doer feel ashamed or ‘yadanyesam hitam na syad’, i.e. which is not 
beneficial to others. 

I feel that the Brhadaranyaka Upanisad’s famous story entitled 
‘Da Da Da’ (narrated below) also envisages the possibility as well as 
the desirability of interpreting the same word (or syllable ‘da’ in the 
story) in different ways (viz. damah, danam, daya in the story), if the 
underlying approach is to arrive at ‘hitam’, i.e. the good of oneself as 
well as of others— 

Three kinds of Prajapati’s sons—gods, men, and demons—lived 
with their father as students. After finishing their studies, the gods said 
to Prajapati, ‘Please teach us.’ He told them the syllable ‘Da’ and asked, 
Have you understood?’ The gods said, ‘We have. You say to us : 
discipline yourselves.’ Prajapati said, ‘Yes, you have understood.’ 

Then men said to him, ‘Please teach us.’ Prajapati told them the 
same syllable ‘Da’ and asked, ‘Have you understood?’ Men said, ‘We 
have. You say to us : be charitable.’ Prajapati said, ‘Yes, you have 
understood.’ 

“Then demons said to Prajapati, ‘Please teach us.’ He told them the 
same syllable ‘Da’ and asked, ‘Have you understood?’ Demons said, 
‘We have. You say to us : have compassion.’ Prajapati said, ‘Yes, you 
have understood.’ ” 

The preceding analysis gives me confidence that the message of 
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‘sarva-hitam’ (good of all) represents a common minimum core 
acceptable to all categories of interpreters of the Gita and the Manas. 
This should cause no surprise because ‘hitam’ (or its equivalent) was 
stated repeatedly to be the purpose of what Lord Krishna told Arjuna 
in the Gita, and also of the ‘katha’ that Tulasldasa wrote in his Manas, 
as illustrated by the following quotations (two from each of them)— 

vaksyami hitakamyaya (X.l) 

(I shall speak with the desire to do ‘hitam’) 

vaksyami te hitam (XV1I1.64) 

(1 shall speak what is ‘hitam’ for you). 

kahiun katha sansdr-hit (Aranyakanda) 

(Whatever I said was for ‘hitam’ of the world) 

Ram-katha jag-mangal-karni (Balakanda) 

(Ram-katha will bring about jag-mangal (good of the world)). 

Although I am linking my present publication to the special attention 
that is being given world-wide to the year 2000, 1 should not fail to 
point out another linkage, viz. that between this publication and the five 
earlier ones of mine, all of which were devoted to the universal message 
of either the Gita or the Manas or both. A brief description of each of 
them will clarify this linkage. The first publication entitled "The Social 
Role of the Gita : How and Why”, which was brought out in 1993, was 
a detailed (two-part) study on the social relevance of the Gita. Part one 
provided an in-depth analysis of how new interpretations of the Gita 
played a significant role in the social history of India during the 
nineteenth and twentieth centuries. Part Two explained how the social 
applications of the Gita were linked with its most important teaching 
for the modern age, viz. lokasamgraha, the good of the society. 
Prof. B.A. van Nooten, writing the Preface, characterized my book as 
the ‘most meritorious work from one of Berkeley’s distingunished 
alumni’. The then Governor of the State of Maryland (USA), 
William Donald Schaefer, recognized this as ‘dedication and service to 
your fellowmen’ and honoured me with “Governor’s Citation”. 

The second publication came out in 1995 and it was entitled "The 
Social Message of The Gita Symbolized as Lokasamgraha It consisted 
of two hundred self-composed Sanskrit verses and a detailed English 
commentary thereon. Prof. Madhav Deshpande, writing the Preface, 
characterized this book as “unique”. The then President of India, 
Dr. Shankar Dayal Sharma, expressed his admiration for this study at 
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the book-release function held at Rashtrapati Bhawan, New Delhi in 
July 1995. 


The Third publication came out in 1997 and it was in Hindi, carrying 
the title Tulasi-Ramayana : Jagmangal-Parayana Parallel to the 
lokasamgraha-message of the Gita (explained in the earlier books), the 
subject-matter of this study was “jag-mangal” (i.e. good of the world) 
as formulated by Tulasldasa in the Manas. This book won the 
Kunti Goyal International Award, and the then President of India, 
Dr. Shankar Dayal Sharma, again honoured me at the book-release 
function held at Rashtrapati Bhawan, New Delhi, in January 1997. 

The fourth publication came out in 1998, and this too was in Hindi, 
carrying the title ‘Manas Evam Gita : Lokmangal-Gunjita , \ Here the 
lokasamgraha message of the Gita and the jagmangal-message of the 
Manas were brought together and explained within a common 
ramework. The fifth publication came out in 1999, and it conveyed 
\ ( e soc i a l message of the Gita in Sanskrit verses, carrying the title 
“Lokasamgraha-Sandesah " The International Conference on Tulasidasa 
and His Works, held at Florida International University, Miami, 

orida, USA, in November 1999, honoured me for both these 
pu lications by giving me the International TulasT Award. 


The present publication, being number six in the series, is a 
continuation of what I have been writing since 1993. There are three 

messa 6 ^ atUreS °^ t ^ s study. First, I have shown that the lokasamgraha- 
message of the Gita has been presented in that scripture from ten 
jj ^ nt Ut lnter ' c onnected angles, so that it can appeal to various types 
Mana CnerS i ' econ< ^^’ * have shown that the jagmangal-message of the 
to theVi'r ' 3C ex T' a ' ne< ^ fr° m the same ten angles as are applicable 
all hasT 3 . I have shown that serious concern for the good of 

and thp 6en 311 lnte ^ ra * P art °f the Indian tradition right from the Vedas, 
Doinf nf e , nS .* Ve ten-point call of the Gita represented the high 

laneuaee n fl ^ u ° n 3nd ^ at ^anas (written in the simple 
oeonle It ’ & V ' 3 ® ers ^ helped spread the same call among common 

how oev P ; S ^ I?" 1651 h ° pe that theSe ideas wil1 hel P ^ape (to 
“ eXtent) ,he »ocio-spiritu.I outlook of 

the ehall mC Cltl ^ 0ns w °rld and strengthen their resolve to face 

lonnel, T S a ,h ' ,W ™*- firSt ™ » spirit of mutual 

cooperation based on social harmony, justice and social service. 


SATYA P. AGARWAL 
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Chapter One 


Underlying Spirit of Vedas 
and Other Sources—Concern 
for the Good of All 


1.1. The focus of attention in this book is the social message of the 
Gita and Tulasl-Ramayana. However, there is no intention to imply 
anything like a monopoly of ideas or exclusiveness of outlook. In other 
words, no claim is made that the social message suddenly appeared in 
these two books, from nowhere. What we want to say is that, although 
serious concern for the good of all did exist in the Indian tradition right 
from the Vedas, and such concern has been maintained through many 
writings for thousands of years, a comprehensive ten-point call 
emanating from a single source took a visible shape in the Gita and 
was later re-enunciated in simpler language in Tulasl-Ramayana. The 
last statement about the similarity between the Gita and 
Tulasl-Ramayana may surprise those who look mainly at the outer form 
and style of story narration, because these two books refer to events of 
two different yugas or periods of time and are written in two different 
styles. What is similar is the inner content that gives the social message, 
as will be explained in this book. 

1.2. Our aim in the present chapter is to quote and briefly explain 
selected extracts from the Vedas, Upanisads, Mahabharata, ValmTki- 
Ramayana, and other important writings that express concern for the 
good of all. We want to make it clear that these selections are only 
illustrative. Furthermore, the various quotations given in this chapter 
are not necessarily in a chronological order. 
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Five Quotations from the Vedas 

1.3. Before presenting selected Vedic utterances aimed at achieving the 
good of all, we feel it is necessary to refer to a basic question that is 
raised by some critics of the Vedic approach relating to social 
organization. This question can be formulated in the following form. 
Since the varna-system of dividing the society into four classes— 
brahmin, ksatriya, vaisya, sudra—was started in Vedic times, why not 
blame the Vedic leaders for the anti-social features of the caste system 
which is a degenerated form of the varna system? It is beyond the scope 
of the present book to attempt a detailed answer to this question. We 
have no hesitation in criticizing the anti-social characteristics of the caste 
system, the most repugnant element of which was ‘untouchability’. 
However, we feel that the blame for this need not be assigned entirely 
to the Vedic people because the social degeneration occurred over a long 
period of time, and so the leaders of later ages too must receive a part 
of the blame. 

1.4. The first of the five, selected Vedic utterances that proclaim the 
concern for the good of all is the famous gayatrl mantra— 

aum bhurbhuvah svah tatsaviturvarenyam bhargo devasya 
dhTmahi dhiyo yo nah.pracodaydt. 

Simple Meaning —God alone is everywhere and everything—He is 
this world, the higher worlds and the heaven. We pray to Him and 
meditate on Him in the form of the effulgence of the sun. May He 
inspire us and guide us so that our intellect may remain steady on 
the right path. 

Why do we identify the gayatrl mantra as the most well-known Vedic 
proclamation of the desire for the good of all? One obvious reason is 
that the words ‘dhTmahi’ and ‘nah’ refer to plural numbers which show 
that this prayer is for collective welfare and not for the good of any 
individual. Another speciality of the gayatrl mantra is that through it 
we pray to God for the right intellect, not for material gain. In other 
words, the gayatrl mantra prays for the good of all which can be 
achieved by the right intellect of all. 

1.5. The second quotation that expresses the Vedic concern for the good 
of all is in the form of a warning addressed to those who neglect other 
living beings and prepare food merely for their own consumption— 

Moghamannam vindate aprachetah satyam bravimi vadha it 
sa tasya naryamanam pusyati no sakhayam kevalagho 
bhavati kevaladi 
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Simple Meaning—This stupid man eats in vain, I am telling the truth 
that such eating will lead to his destruction because he is not 
promoting the cause of God in the form of fire by not feeding his 
fellow-beings. One who prepares food merely for one’s own 
consumption is a sinner. 

How this mantra expresses the concern for the good of all is 
explained by Shivananda in his commentary on the Gita. We give below 
the gist in English of what Shivananda wrote in Hindi— 

“This mantra seeks to promote the well-being and happiness of all 
by ensuring adequate food for all. This reminds us of the following 
sloka or verse which summarizes in simple words what Indian culture 
stands for— 

sarve bhavantu sukhinah sarve santu nirdmayah 
sarve bhadrani pasyantu ma kascid dulikhbhdg bhavet. 

Simple Meaning —May all be happy, may all be free from diseases, 
may all look to the good of others, may none suffer from sorrow.” 1 

1.6. The third quotation that seeks to promote the good of all, forms 
part of every mantra that is uttered at the time of performing a Vedic 
yajna—the common English word for yajfia being ‘sacrifice’. Each such 
mantra ends with the words ‘idam na mama’ meaning ‘this is not mine’. 
The performer of the yajna offers sesame, ghee, etc. to God through 
the medium of the sacrificial fire and declares that he is giving up his 
sense of ownership and attachment to the various objects. Rather than 
quote the full mantras chanted during a yajna, we want to highlight the 
social significance of the words ‘idam na mama’. These words sought 
to make people unselfish, free from the sense of ‘1’ and ‘mine’. It is 
obvious that the Vedic concern for the good of all is conveyed by the 
words ‘idam na mama’ which occur repeatedly in the Vedic texts. 

1.7. The fourth quotation that provides the philosophical basis of social 
harmony is the following mantra of Rigveda which is the oldest of the 
four Vedas— 

ekam sad vipra bahudha vadanti. 

Simple Meaning —God is One although learned people call Him by 
many names. 

When people grasp the message of this mantra, they realize the 
foolishness in creating divisions in the society on the basis of different 
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names used to call God. Liberal thinking cultivated by this mhntra can 
obviously make a significant contribution to the good of all. 

1.8. The fifth quotation that expresses the Vedic concern for the good 
of all is the last mantra of Rigveda—this being the last mantra, the 
closing three words are uttered twice— 

saniani va akutih samdnd hridayani vah 
samanamastu vo manahyathd vah susahasati 

yatha vah susahasati. 

Simple Meaning—May you all think along similar lines, may you 
all have similar emotions, may you all have similar views. Such a 
sense of unity will make your society strong, will make your society 
strong. 

This mantra not only speaks of the Vedic concern for the good of 
all but also shows the way of achieving it, namely, through a sense of 
unity which is created by a similarity of freely expressed views, not 
imposed by force. 

Five Quotations from the Upanisads too 

1.9. We ended the five quotations from the Vedas by recalling the last 
mantra of the Rigveda. Now, while selecting the five quotations from 
the Upanisads, we begin with the Santipatha or peace invocation which 
is uttered in the beginning of Kathopanisad as well as several other 
Upanisads— 

aum saha navavatu saha nau bhunaktu saha vTryamkaravavahai 
tejasvi navadhitamastu ma vidvisavahai 
aum santih santih santih 

Simple Meaning —Om! May Brahman protect us, develop us and 
nourish us. May we be full of energy. May our studies illumine us. 
May we never hate each other. Om! Peace! Peace! Peace! 

1.10. The above invocation emphasizes, among other things, freedom 
from hatred—and this was viewed by the Upanisads as an important 
element for achieving the good of all. A similar emphasis has been given 
in the Isa Upanisad from which we present the following verse, as the 
second quotation from the Upanisads— 

yastu sarvani bhutani atmanyevanupasyati 
sarvabhutesu chatmanam tato na vijugupsate. 

Simple Meaning—The person who realizes all beings as not distinct 
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from his own self, and his own self as the Self of all beings, does 
not, by virtue of that perception, hate any one. 

1.11. The third quotation referring to all-round development of 
individuals, families and the whole society, is from Kathopanisad. For 
a clear understanding of this, it is necessary to grasp the essence of the 
dialogue that takes place between Yama—the God of death and 
dharma—and Naciketa—a young boy—. Yama classifies life’s goals 
into two categories, viz. preyas and sreyas. Preyas means that which is 
pleasant, immediately attractive. Sreyas means good, that which 
conduces to true welfare, which is ultimately beneficial. 

In terms of the four purusarthas or goals of life or values, preyas 
can be equated with artha and kama, i.e. material and psychological 
values. Similarly, sreyas can be equated with dharma and moksa, i.e. 
moral and spiritual values. If both preyas and sreyas are achieved, as 
will be shown to happen in the case of Naciketa, that will signify all¬ 
round progress as well as spiritual enlightenment. 

Yama asks Naciketa to specify three boons which he will grant, and 
the way Naciketa formulates his choices and preferences helps us derive 
the message of the Upanisad. For the first boon, Naciketa says— 

santasafikalpah sumana...prathamam varam vrine. 

Simple Meaning—My father was angry with me, so I choose as the 
first boon that he may be cheerful and free from anxiety and anger. 
For the second boon, Naciketa says— 

...agnim...prabruhi...etad dvitiyena vrine varerta. 

Simple Meaning —Secondly, teach me agni, that is, all sacrificial 
practices which will give me material opulence and psychological 
satisfaction, i.e. preyas. 

For the third and final boon, Naciketa says— 

...etad vidyam...varatidmesa varastritiyah. 

Simple Meaning —Finally, teach me about Atman which never dies, 
so that I may achieve sreyas. 

Yama had no objection to the granting of the first two boons, but he 
tried to dissuade Naciketa from the third boon—offering in its place 
more of preyas. However, Naciketa insisted on achieving sreyas too, 
and Yama finally granted the third boon also. This becomes clear from 
the last verse of Kathopanisad— 

...naciketo’tha labdhvd vidydmetam yogavidhim ca kritsnam. 
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Simple Meaning —In the end, Naciketa received everything, i.e. 
father’s grace, yogavidhi, i.e. preyas, and vidya, i.e. sreyas. 

This quotation from Kathopanisad, if properly interpreted, shows the 
way in which the good of all can be achieved. 

1.12. The fourth quotation is from Chandogya Upanisad. King 
Ashvapati describes the happy state of affairs in his kingdom which 
shows that attempts to achieve the good of all were made in that 
society— 

na me steno janapade na kadaryo na madyapah 
nandhitagnirnavidvan na svairl svairiru kutak 

Simple Meaning —In my kingdom there is no thief, no miser, no 
drunkard, no non-performer of yajfia, no uneducated, no adulterer, 
so how can there be any adulteress? 

1.13. The fifth quotation relates to the importance given in the 
Upanisads to ahimsa, i.e. non-violence. By way of illustration, we refer 
to two Upanisads, so the full quotation is made up of two components. 

The first component occurs in Arunikopanisad which suggests that 
special effort should be made to cultivate four virtues of which non¬ 
violence is one— 

brahmacaryam, ahimsam ca, aparigraham ca, satyam 

ca, yatnena 

he raksato he raksato he raksata iti. 

Simple Meaning—Try your best to cultivate and maintain four 
virtues, viz. brahmcarya (self-control and discipline), non-violence, 
non-possessiveness, and truth. 

The second component occurs in Chandogya Upanisad which views 
worldly life itself as a yajfia— 

puruso vava yajnah...atha yat tapo danam arjavam ahimsa 

satyavacanam iti 

ta asya daksindk 

Simple Meaning—The entire human life is a yajfia...Tapas 
(discipline), danam (sharing), uprightness, non-violence, 
truthfulness—these are indicators of the completeness of the yajna, 
like the daksina or gift given to the priest. 
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Besides the above-mentioned five quotations, we may recall that 
another Upanisadic text entitled “da, da, da” has also been referred to 
in the Preface to this book. 

Three Problems that Challenged the Approach of the Vedas and 
the Upanisads 

1.14. The Vedas and the Upanisads did try to protect the interests of 
all the members of the society, and they achieved a good deal of success 
too. However, we need to examine why their success was not complete. 
Three main problems confronted them—with some force during the 
Vedic and Upanisadic times themselves, and even more forcefully in 
the times that followed. In the following paragraphs, we shall have a 
close look into these problems, and that will also help clarify the role 
that the Gita played in the period that followed the Vedas and the 
Upanisads. 

1.15. The first problem was that of access. The knowledge of the Vedas 
and the Upanisads remained confined to a small section of the society. 
Orthodox opinion even raised the issue of entitlement—such opinion 
unhesitatingly proclaimed that lower sections of the society were not 
entitled to study the Vedas and the Upanisads. How then was the deep 
knowledge contained in the Vedas and the Upanisads supposed to reach 
the society as a whole? The Vedas did not establish any organization 
for this purpose—and the history of the world’s religions lends support 
to the Vedic approach, because such organizations tend to become 
centers of rigidity and orthodoxy with the passage of time. Vedic 
thinkers had hoped that scholars and social workers, acting in their 
individual capacity, would spread the message of the Vedas and the 
Upanisads to the common people. Such hopes were fulfilled to a great 
extent, but significant gaps did remain because of lack of universal 
education. The result was that disadvantaged sections of the society were 
denied direct access to Vedic as well as Upanisadic knowledge, either 
on grounds of entitlement or because of lack of education. Such people 
depended heavily on priests whose exploitative tendencies became 
prominent over long periods of time. 

1.16. The second problem was that religious and spiritual practices, that 
were prominent during the Vedic and the Upanisadic times, started 
facing criticism at the hands of social reformers who questioned the 
relevance of those practices under changed circumstances. For example, 
people admiring non-violence began protesting against those yajnas in 
which animals were sacrificed. Furthermore, intellectuals expressed 
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dissatisfaction with the rituals in general, saying that such external 
practices diverted people’s attention away from internal concepts that 
really counted. They pointed out that the most important concept of the 
yajna, symbolized by the words ‘idam na mama’, was pushed to the 
background because these words were often uttered like a parrot without 
realizing that the underlying idea was to make people unselfish. In fact, 
the Upanisads themselves gave priority to jnana or knowledge in 
preference to the Vedic karma-kanda or rituals. However, with the further 
passage of time, the Upanisads themselves faced criticism on the ground 
that they were often interpreted as encouraging abstract discussion 
aimed at self-realization but divorced from practical problems of the 
society. The sannyasa-oriented, i.e. renunciatory approach of many of 
the Upanisads appeared to encourage escapism, and so did not find 
favour with social reformers. They pointed out that common people 
were getting the wrong message. For example, although the real purpose 
of the law of karma, as envisaged in the Upanisads, was to keep people 
away from bad deeds, common people misinterpreted it and ignored 
poor sufferers on the plea that such suffering was due to their past 
karma. 

1.17. The third problem was related to social stratification which 
gradually degenerated into social disunity to such an extent that even 
in the face of external invasions, different parts of the society could 
not present a united front, resulting in the subjugation of the Indian 
people. Social disunity at critical times represented an inability to adjust 
socio-religious ideas to changing circumstances. The question as to why 
this occurred needs to be examined in the light of the history of different 
religions. In general, it can be argued that those religions which have a 
founder are more likely to get tied to rigid approaches because leaders 
other than the founder may not carry adequate weight in their attempt 
to get nd of rigidities. Hinduism has an in-built advantage because it is 
not tied to any founder. However, to keep such an open, democratic 
religion up-to-date, creative and continuously meaningful, it is necessary 
that each member of the society stay alert and fulfill his or her obligation 
to hold the society together. When the caste divisions proved to be an 
obstacle in matters of socio-religious unity, necessary adjustment therein 
was obviously needed. But religious leaders in medieval India seem to 
have worsened the situation instead of narrowing the social divisions. 
In other words, the high expectations that the Vedas and the Upanisads 
had assumed for the future generations of Hindus, were not adequately 
fulfilled during medieval times. 
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Gita’s Role in Providing the Necessary Corrective 

1.18. A close look into the problems that challenged the approach of 
the Vedas and the Upanisads helps clarify the role that the Gita played. 
The question as to how the good of the society can be given the highest 
priority was raised and answered by the Gita. The style of presentation 
was, however, indirect because it made use of a dialogue. To get to the 
core of the Gita’s message was thus not so simple as one might wish. 
But it did bring together in a single book, relevant ideas of the Vedas 
and the Upanisads and added thereto the concept of selfless service as 
well as devotion to God. By doing all this within the span of seven 
hundred verses, the Gita made it relatively easy to bring out the message 
of the good of all. An in-depth analysis of the Gita from the viewpoint 
of the good of all—this is the subject matter of a large part of this book, 
and the rest of the book adopts the Same attitude towards 
TulasT-Ramayana. At this point, it may be enough to say that ten aspects 
of this analysis will be presented in the forthcoming chapters of the 
book—just as complete knowledge of anything calls for a look at it from 
ten angles. 

1.19. K.M. Panikkar has adopted an historical approach to the evolution 
of social philosophy in ancient India, and made a comparative 
assessment of the respective contributions of the Vedas, the Upanisads, 
and the Gita, from the viewpoint of Lokasamgraha or the good of the 
world. The conclusion arrived at by Panikkar is in line with what we 
have written above. Here are his words— 

“The social theory behind the Lokasamgraha doctrine of the Gita is 
most important. The conception of a world order which it is the duty 
of the individual to uphold by dedicating his activity towards that 
end, runs all through the teaching of the Gita. The earlier Vedic 
religion had no such conception. Nor did the later thinkers who built 
up the comprehensive structure of Upanisadic thought devote any 
attention to social development. For the first time the Gita gives a 
social content to religion and emphasizes the welfare of the world 
as the purpose of all action.” 2 

1.20. Swami Rartganathananda’s analysis and conclusions about the 
respective roles of the Upanisads and the Gita, in regard to the evolution 
of practical spirituality in ancient India, are similar to those of Panikkar 
stated above (although Panikkar’s analysis had covered the Vedas too). 
Speaking on the message of the Upanisads, Swami Rariganathananda 
said— 
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“Religion in India, as also elsewhere, has experienced a recurring 
opposition, often irreconcilable, between the path of the mystic and 
that of the man of action, between the claims of the beyond and the 
claims of this world. Upanisadic verses pointedly seek to resolve this 
opposition in the light of the synoptic and total vision of reality 
achieved in Vedanta. But what the Upanisads do is only to offer hints 
and suggestions. It was left to the Bhagavad-GTta of a later age to 
capture the energy and charm of this vision in a comprehensive 
statement of practical spirituality.” 3 

Illustrations from the Mahabharata 

1.21. Although the Gita contains in a nutshell (with some explanation) 
all the important elements of dharma oriented to the good of all, it is 
useful to look for further elaboration of some of these elements in the 
Mahabharata also, because the Gita is structurally a part of the 
Mahabharata. By utilizing nearly one hundred thousand verses, Vyasa, 
the author of the Mahabharata was able to explain fully, among other 
things, the social dimensions of dharma. For example, the Gita has 
referred briefly to King Janaka as an exemplary karmayogin devoted 
to the good of all. While explaining this section of the Gita, Lokamanya 
Tilak has presented details from the Mahabharata that illustrate the ideas 
and actions of Janaka. Chapter eight of the present book, in which the 
Lokasamgraha ideas will be discussed, will be the right place to show 
linkages between the Gita and the rest of the Mahabharata, in regard to 
the role of Janaka. 

1.22. But there is much else in the Mahabharata which need not wait 
till chapter eight of this book. For example, there are stories about 
persons who made sacrifices for the sake of the world, and of whom 
there is no specific mention in the Gita. Rishi DadhTci is one of them. 
The Mahabharata begins that story with a description of the atrocities 
committed by a demon named Vrittrasur. Feeling helpless against the 
might of this demon, the gods made a deep search as to what special 
weapon could overpower him. They discovered that only a weapon 
made from the bones of Rishi DadhTci can kill Vrittrasur. So all the gods 
assembled and went to the Rishi, praying for help— 

arhasi lokahitartham kartum svasarTratyagam. 

Simple Meaning —O Rishi, for the sake of the world, can you please 
give up your body? 

The Mahabharata says that Rishi DadhTci gladly acceded to the 
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request of the gods and voluntarily gave up his life—thus becoming 
instrumental in saving the world from the horrors caused by Vrittrasur. 

1.23. Acharya Vinoba has selected from the Mahabharata three other 
stories that illustrate specific elements of the message of universal 
welfare contained in a nutshell in the Gita. As already mentioned in 
paragraph 1.15 of this book, certain sections of the society, according 
to orthodox opinion, were not entitled to the knowledge and practices 
of the Vedas and the Upanisads. The Gita eliminated all barriers in the 
path of spirituality, and the Mahabharata wrote interesting stories to 
confirm this in the minds of common listeners. For example, the Gita 
proclaimed in verse IX.32— 

striyo vaisyas tathd sudrds te'pi yanti pararn gatim. 

Simple Meaning —Lord Krishna said that the state of perfect bliss 
is attainable by all, for example, women, vaisyas, sudras—all can 
achieve perfection. 

1.24. The three stories from the Mahabharata, which Acharya Vinoba 
selected, relate to these three categories of persons, showing that they 
even taught important persons who came to them for instruction. Here 
are the three stories narrated by Acharya Vinoba, but translated by one 
of his disciples— 

“You may go on discussing whether women have the right to study 
the Vedas, but here, in the Mahabharata, we see before our eyes 
Sulabha teaching divine wisdom to king Janak. ...The story of the 
vaish-merchant-Tuladhar is similar. The brahmin Jajali goes to him 
in search of wisdom... The third story is of Vyadh, the hunter. An 
arrogant brahmin ascetic was asked by his guru to approach the 
hunter and learn wisdom from him.” 4 

Valmlki Ramayana—Portrayal of Ideal Characters 

1.25. While the longest epic, the Mahabharata promotes the concept 
of Lokasamgraha through innumerable stories, the other epic, the 
Valmlki Rayamana achieves the same objective by describing exemplary 
characters like Rama, SIta, and others. The Ramayana has become 
popular in many countries outside India too, and many versions of the 
story have appeared in a large number of languages. 

1.26. Rishi Valmlki is regarded as ‘Adi-Kavi’ or the first poet. He has 
himself described the special circumstances under which the metrical 
composition or ‘sloka’ came out of tongue as a divine inspiration. The 
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creator Brahma linked the origin of ‘sloka’ to ‘soka’ or grief which 
Valmiki felt because of compassion towards a bird that was killed by a 
hunter. The uniquely meaningful beginning of the ValmTki-Ramayana, 
which sets the tone for the entire epic, has been beautifully told by 
C. Rajagopalachari in the following words— 

“One morning, Saint Narada came on a visit to ValmTki’s asrama or 
hermitage. Valmiki asked the sage, ‘Please tell me who among the 
heroes of this world is the highest in virtue and wisdom’. Narada 
replied, ‘Rama is the hero that you ask for.’... 

“The next day, ValmTki’s mind was still full of Rama’s story. As 
he was walking along the river-bank, he saw on a nearby tree two 
loving Krauncha-birds singing in their joy of life and love. Suddenly, 
the male bird fell down, hit by a hunter’s arrow. The female bird, 
seeing her lover rolling on the ground, lamented in piteous fashion. 
Observing this, Valmiki burst into a curse—O hunter, as you have 
killed one of these love-intoxicated birds, you will wander homeless 
all your long years... 

“Valmiki was wondering why he lost himself in anger...To him 
in meditation, Brahma said—Be not afraid. These things happened 
to start you on the story of Rama. From ‘soka’ (sorrow) sprang the 
‘sloka’ (verse) and in this metre and rhythm the story should be 
told...With my blessings, you shall sing Rama’s story, for the benefit 
of the world.” 5 

1.27. The belief that Rama was an Avatara or incarnation of Visnu was 
not so widespread in Valmlki’s time as it became later on. So Valmiki 
depicted Rama as an ideal man and STta as an ideal woman. From his 
very childhood, Rama was a source of happiness for all. As he grew 
up, he set standards of right behavior—as a son, as a brother, as a 
student. On the occasion of Slta’s ‘svayam-vara’ i.e. husband-choosing 
function, Rama gave a tangible proof that he was unbeatable in valour 
too, but he remained calm and free from egotism. STta too behaved as 
an ideal daughter of Janaka. Later on when Kaikeyl made a tricky move 
which resulted in Rama, STta and Laksmana going into exile for fourteen 
years, Rama behaved like an ideal karmayogin, treating the pleasant 
and the unpleasant alike and bearing no ill-will even towards Kaikeyl. 

1.28. Modern critics of ValmTki-Ramayana often pick up a few 
instances like the killing of Bali, disfiguring of Shurpanakha, fire-ordeal 
of STta, and finally the banishment of STta, to question the claim that 
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Rama and STta were ideal characters. In the opinion of this author, the 
fact that standards change with the lapse of time needs to be recognized. 
Later writer of Ramayana, for example, TulasTdasa omitted the 
banishment of STta because it appeared to him to be inappropriate. He 
placed a greater emphasis on the message of good of all, and he gave 
it through Rama-rajya or the ideal rule of Rama and STta. 

1.29. Continuing with the ValmTki-Ramayana, it is significant that, 
although Rama and STta were great in the palaces of Ayodhya and 
Mithila, they became even greater when they walked through thick 
forests and established one-ness with the forest dwellers. The 
development in Rama’s character reached a high point when, on seeing 
the skeletons of saints killed by raksasas or demons, he proclaimed his 
determination to put an end to the misery of the people by overpowering 
the demons— 

ksatriyairdharyate chapo nartasabdo bhavediti. 

Simple Meaning —Rama said, ksatriyas use their strength only to 
ensure that oppression and misery of innocent people come to an 
end. 

1.30. ValmTki attached much importance to Rama’s establishing 
friendly ties with Sugriva, the king of monkeys. Swami Vivekananda 
interpreted this as the coming together of the people from the north and 
the south. Modem interpreters see in this a message of inter-racial unity. 
Similarly, the victory of unarmed monkeys over the heavily armed 
demons represented the victory of good over evil. 

1.31. Ignoring the critical opinion of some of the modem writers, 
Swami Vivekananda found ValmTki’s portrayal of STta as a glorious ideal 
for women. STta gave up the palace of Ayodhya and insisted on walking 
through forests and dangerous places to go hand-in-hand with her 
husband Rama. Wherever she went, she treated the elderly women and 
the wives of the Rishis with the same respect as she had shown for her 
mother-in-law Kausalya. Even as a prisoner ot Ravana in Lanka, STta 
maintained her faithfulness to the marriage-vows. ValmTki showed how 
evil forces could not subdue sublime virtues of STta. 

1.32. Besides Rama and STta, ValmTki depicted several other exemplary 
characters. Bharat’s devotion to his elder brother Rama, and his refusal 
to be a part of the royal conspiracy even though his mother KaikeyT 
wanted that, gave to the society the message of self-sacrifice for a right 
cause. Rama’s mother Kausalya gave precedence to family unity at the 
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cost of personal happiness. Jatayu gladly sacrificed his life in an attempt 
to rescue SIta from the wicked Ravana. Hanuman showed how a true 
karmayogin could penetrate the heavily guarded fortress of Lanka and 
give to SIta the much-needed message of hope sent by Rama. 

1.33. The story of Vibhlsana, the younger brother of Ravana, is 
significant in two ways. First, the words used by Rama for accepting 
Vibhlsana s surrender and for putting an end to all his fears, provide an 
indication that Rama was an incarnation of Visnu. Secondly, Vibhlsana 
showed the way in which a person, in spite of close associations with 
demons, could give up the path of evil and join the forces of the good. 
According to Mahatma Gandhi, Vibhisana adopted the path of non¬ 
cooperation with evil and so could be called a SatyagrahT in modem 
terminology. The assurance given by Rama, to anyone following 
Vibhisana s example, is expressed in the following verse— 


sakrideva prapannaya tavasmiti yo yacate 
abhayam sarvabhutebhyo daddmyetad vratam mama. 

Simple Meaning —Rama says, let every one listen to my promise— 
if someone tells Me even once “I am yours” and comes to me for 
shelter and protection, I bestow on him complete fearlessness. 


ighest Priority to Non-Violence by Buddhism and Jainism 

• . Although the primary attention of this book is on Vedic and 

6 a * e> i, sources ’ a brief mention needs to be made of the important 
n ution of Buddhism and Jainism too. The reform movement to 
i ree fr0m animal - sacr ‘fice was strongly supported by 
IT • 1S , and Jam thlnk *rs. We have already given, in paragraph 1 13 
n/u-1a- 1C quotations that g’orify non-violence. Subsequently the 
Mahabharata declared non-violence as the highest dharma— “ahimsa 
paramo dharmah”. The Buddhists and the Jains insisted that glorification 
of non-violence must go hand-in-hand with visible signs of adherence 
thereto in day-to-day life, for example, the practice of vegetarian food. 


Emperor Asoka’s Messages of Social Harmony and Tolerance 
1.35. Emperor Asoka has a special place in world history because'of 
his efforts to promote non-violence, peace and equal respect to all 
religions. During the early part of his rule, he attacked and conquerred 
Kahriga province, but the sight of killings and horrors of war brought 
about a change of heart. Personally he became a Buddhist but to the 
society as a whole he gave the message of equal respect for all religions. 
He made special efforts to put an end to animal-sacrifice. 
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Hindu Influences on Mahayana Buddhism 

1.36. Buddhism spread from India to other parts of Asia, and historians 
have identified two branches or variants of this religion. The older 
variant is known as Theravada or HTnayana; it became popular in 
Sri Lanka, Burma, Thailand and other countries of South-east Asia. The 
latter variant is known as Mahayana which became popular in Tibet, 
China, Japan etc. From the viewpoint of the philosophy that gives 
prominence to the good of all, rather than to individual salvation or 
Nirvana, the Mahayana variant has attracted greater attention. The reason 
is that a practitioner of Mahayana, on attaining perfection, is not keen 
on achieving Nirvana because he or she would rather stay on in the 
world to help suffering humanity. This Mahayana ideal is known as 
Bodhisattva and scholars of comparative religion find it to be similar 
to the Purna-yogin of the Gita. In the opinion of Lokmanya Tilak, the 
social service-oriented ideas of Mahayana Buddhism, which were not 
so prominent in the older variant i.e. HTnayana, are indicative of the 
influence of the Gita. Dr. Radhakrishnan also says— 

“The two chief works of Mahayana Buddhism—The Awakening of 
Faith in the Mahayana, and the Lotus of the True Law—are deeply 
indebted to the teaching of the Gita.” 6 
We need not go into further details. 

Glorification of Non-Violence by Patanjali 

1.37. The Yogasastra of Maharshi Patanjali has given an indication of 
the type of miraculous improvement in social relationship that can be 
achieved through non-violence— 

ahimsapratisthayam tatsannidhau vairatyagak 

Simple Meaning —When the practice of non-violence becomes 
perfect, i.e. in the presence of a non-violent saint, even violent beings 
give up their enmity. 

This assurance of Patanjali has exercised a healthy influence on- 
SatyagrahT’s who are guided by the faith that the heart of the oppressors 
would undergo a change because of non-violent resistance to unjust 
practices. Critics of Mahatma Gandhi often used to point out that there 
were no visible signs of any change of heart on the part of the British 
rulers. In reply, Gandhi would refer to Patanjali’s assurance and would 
conclude that the practice of non-violence by the SatyagrahT’s had not 
achieved perfection. In other words, the need was, said Gandhi, to carry 
non-violence to perfection rather than give it up. 
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Manusmrti’s Support to Non-Violence and to Five Yajnas 
1.38. In continuation of the above, we want to say that Patanjali has 
listed non-violence as one of the virtues that together constitute ‘yama’ 
or self-discipline. Manusmrti too has sung praises of non-violence. 
Besides this, Manusmrti has spoken of the importance of five 
Maha-yajnas. The idea underlying these yajnas is that every householder 
should consider as a debt, the help received from others, and that the 
yajnas present an attempt to discharge this debt. These yajnas are 
different from the ones which are performed with the help of ghee, wood 
and other commodities. The five Maha-yajnas prescribed for 
householders by Manusmrti are— 

(i) Brahma-yajha or a study of the Vedas 

(ii) Deva-yajna or prayer to deities 

(iii) Pitri-yajna or offerings dedicated to ancestors 

(iv) Manusya-yajna or hospitality to human beings 

(v) Bhuta-yajna or offering of food to other creatures. 

The concern shown by Manusmrti for ‘loka-vivriddhi’ i.e. growth 
or prosperity of the people, will be referred to in chapter eight. 

Desire to do Good to all Glorified in Bhagavat-Purana 
1-39. The main purpose of the Puranas was to spread religious ideas 
among common people through the medium of stories. Many of these 
stories that advocate fasting for achieving heaven or material rewards, 
do not obviously reach the highest standard of the Gita which speaks 
o mskam-karma i.e. performance of duty without hankering after selfish 
gams. Critics of the Puranas also blame them for spreading superstition 
an orthodoxy among illiterate people. Rather than look into the 

S ^ e ^ >ur ^ I ) as 5 we propose to pick up verses that glorify 
e^ esire to do good to all. For example, the following verse from 
Bhagavat-Mahapurana deserves mention— 

ahimsa satyamasteyam akamakrodhalobhana 
bhutapriyahiteha cm dharmo 'yam sarvavarnikah. 

Simple Meaning-^ox people of all the varnas, seven elements of 
dharma are important, viz., non-violence, truth, absence of avarice, 
unselfishness, freedom from anger, freedom from greed, and desire 
to do good to all. 

Another relevant quotation from the same Purana gives the assurance 
that devotion to God puts an end to caste distinctions— 
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bhaktih punati mannistha svapdkanapi sambhavan. 

Simple Meaning —Bhagavan says—genuine devotion to Me (i.e. 
God) makes every one pure, even those who are called Candals 
because they eat dog’s meat. 

Ideal of Helping Others Praised by Kalidasa and Bhartrihari 

1.40. Sanskrit literature is full of verses providing the ideal of helping 
others. For our present purposes, two quotations should suffice. The first 
one is from Kalidasa’s Abhijhana-shakuntalam where the good of the 
world has been given priority over individual happiness— 

svasukhanirabhilasah khidyase lokahite. 

Simple Meaning —That person is admirable who is willing to put 
into background the desire for personal happiness, in order to 
promote the good of the world. 

1.41. The second quotation is from the NTtisataka of Bhartrihari. He 
has classified human beings into four categories on the basis of whether 
they give priority to selfish interest or to the good of others. To the 
highest category belong the saints who promote the interests of others 
by giving up their own. The full text of Bhartrihari’s verse is— 

ete satpurusah pararthaghatakah svarthan parityajya ye 
samanyastu pardrthamudyamabhritah svarthavirodhena ye 
te'mi manusaraksasah parahitam svarthaya nighnanti ye 
ye nighnanti nirarthakam parahitam te ke na jammahe. 

Simple Meaning —Those who take care of the good of others, even 
at the cost of their own, I call them ‘good’. Those who are engaged 
in tasks that benefit others, but do not put their own interests at risk, 

I call them ‘ordinary’. Those who work contrary to the good of 
others, in order to promote their own, I call them demons that look 
like human beings. Those who destroy what might do good to 
others, and do this without any valid reason (i.e. even though their 
own interests might be hurt at the same time), I do not know what 
to call them (because they are worse than demons). 

Importance of Helping Others as Expressed in Modern Indian 
Languages 

1.42. When modern languages took the place of Sanskrit, popular 
literature inspiring devotion to God arose all over India, the basis of 
which was Ramayana, Mahabharata, Bhagavat-Purana, etc. The new 
versions of Ramayana introduced certain changes in what Valmlki had 
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written, mainly because Rama was now accepted as an Avatara of 
Vishnu, and not merely as an ideal man. Kamban’s Tamil-Ramayana, 
Krittivasa’s Bangla-Ramayana, and TulasTdasa’s Hindi-Ramayana—all 
these became great favourites in their respective regions. A parallel 
development took place, focussing attention on Krishna as another 
Avatara of Vishnu. Among Hindi poets who composed songs of 
devotion addressed to Krishna, the most popular were Surdas and 
MirabaT. Many saints-poets utilized the teachings of Ramayana, Gita 
and other scriptures and composed devotional and inspiring songs to 
spread the religious and spiritual message among common people. For 
our present purposes, brief quotations from the songs composed by three 
saints should suffice, viz. Narsi Mehta, Kabir and Tukaram. 

1.43. A song of Saint Narsi Mehta of Gujarat was a favourite of 
Mahatma Gandhi. This song (in Gujarati language) glorifies those who 
help others, and we quote a part of it— 

Vaishnavajan to tene kahiye je pir parai jane re 
par duhkhe upkdr kare toye man abhiman na ane re. 

Simple Meaning —A true bhakta or devotee of Vishnu is one who 
feels pain when others are in pain, who tries to remove the sufferings 
of others, and who does this without any feeling of egotism. 

1.44. Saint Kabir of Uttar Pradesh did not attach much importance to 
a n y particular form of the Infinite. He conveyed the message of the good 
ot all in very simple and effective Hindi— 


Kabira khara bazar men sab ki mange khair 
na kahu se dostT na kahu se vair 


Simple Meaning —Kabir says, standing in the market place, I pray 

.or t e welfare of all, making no distinction between friends and 
enemies. 


MwathiT 1 Tukaram 0f Mahar ashtra, through songs composed in 
Ma.athi language, instructed common people to view all beings as 

IiT'a 1 *! 0rm ® of God - Such a view obviously promotes the good of 
' ° ary ^. lnoda ^ as rendered Saint Tukaram’s Marathi songs into 

simple Hindi, like the following— 


na? nan bachche sab hi narayan 
aisa m.era man banao prabhu. 

Simple Meaning —O God, give me such understanding that I 
consider everyone as God, be they men, women or children. 


Underlying Spirit of Vedas and Other Sources 
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1.46. Shivanand is of the opinion that the message of the good of all, 
as conveyed by Indian saints, carried weight because many of them 
belonged to poor sections of the society and had themselves experienced 
sufferings and hardships in their own lives. The gist of Shivanand’s 
ideas, expressed in Hindi, can be conveyed in the following words— 

“Large numbers of bhaktas and saints of India, who achieved fame 
and popularity, were bom in what are commonly called lower castes, 
for example, Namdev (tailor), Kabir (weaver), Dadu (cotton 
processor), Raidas (leather-worker), Sena (barber), Nabhadas 
(harijan), Sadana (butcher), Narhari (goldsmith), Savanta (gardener), 
Tukaram (harijan), Chokhamela and Gulabrao Maharaj 
(untouchables). Several of the saints were Muslims or Christians who 
belonged to poorer sections of the society. In fact, according to 
Narad-bhakti-sutras, all distinctions of caste, education, appearance, 
family, property, occupation, etc. disappear because of genuine 
devotion to God.” 7 

Tulasl-Ramayana’s Priority to the Good of All 

1.47. Among the Hindi language books that give priority to the good 
of all, TulasT-Ramayana i.e. Ramcharitmanas or Manas (for short), has 
a unique place. The one word or idea that is prominent in the Manas 
from the beginning to the end is “mangal” which means “good”. Of 
course, TulasTdasa or TulasT (for short) has used several synonyms of 
‘mangal’ too. In order to clarify that he has in mind the good of all, 
TulasT has used jag-mangal or sakal-mangal which mean, respectively, 
good of the world, and good of all. This entire book of ours is devoted 
to a thorough discussion of the good of all as depicted in the Manas, 
along with the Gita. Therefore, is will not be appropriate to write in 
detail at this point about the priority given by the Manas to the good of 
all. 

1.48. In paragraph 1.19 above, we quoted K.M. Panikkar who 
summarized the special contribution of the Gita in comparison to the 
Vedas and the Upanisads. A similar comparison between TulasT on the 
one hand, and Mirabai and Surdas, on the other, has been presented by 
Shripal Singh Kshem. We give below in English, a glimpse of what 
Kshem has written in beautiful and literary Hindi— 

“Mirabai gave the message of surrendering to God—and this 
represented the complete merger of Mira’s individual self into Lord 
Krishna’s Universal Self, ignoring worldly criticism and mundane 
considerations. Similarly, Surdas was whole heartedly devoted to the 
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singing of adoration for the Mila’ or ‘sport’ of Lord Krishna as a child 
of Vrindavan. He sang about how the Lord played with his dearest 
devotees rather than about what the Lord did to tackle the overall 
social and wordly problems. 

“In the writings of Goswami Tulasldasa, on the other hand, the main 
purpose of God’s incarnation is the good of the world based on 
harmonization and cooperation. TulasT directed his spiritual pursuits 
to the attainment of the good of all and he made this the aim of his 
poetry, too. His entire philosophy was directed to achieve the good 
of all.” 8 

How Gita and Manas are Special and Similar too 
1.49. The preceding paragraphs make it clear that we are fully justified 
in viewing the Gita and the Manas as two pillars that hold the banner 
of the good of all. We now want to draw attention to historical events 
that helped discover similarities between these two books. The biggest 
event that saw the simultaneous utilization of both these books was the 
freedom struggle of India. Mahatma Gandhi based his technique of 
non-violent Satyagraha on the principles of the Gita. Subsequently, when 
asked to describe the social ideal of independent India, he put before 
the people the picture of Ram-rajya as narrated in the Manas. Since 
details relating to these topics will be presented in chapters twelve and 
thirteen of this book, it is not necessary to write more about them at 
this point. However, since references to the good of all in selected books 
have been included in the present chapter, it seems appropriate to refer 
here to five more books that took the lead in discovering similarities 
between the Gita and the Manas. 

1 . 50 . The first book was Acharya Vinoba’s Sthitaprajha-darshan which 
was published in 1946 and which specifically gave some quotations 
from the Manas to illustrate the ideas of the Gita. 9 Thereafter, in 1962 
came the second book—a small booklet written by 
Sadhu T.L. Vaswani which was entitled ‘Sr! Rama’ and which was 
printed at Loksangraha Press, Poona. In the concluding chapter, Vaswani 
wrote— 

“TulasT’s Ramayana is a treasure-house for bhaktas of Sr! Rama. 
From that classic of bhakti (devotion), are selected the “sayings” 
which are given below...Sri Rama’s “sayings” given here remind me 
of Sri Krishna’s “sayings” in the Gita. Rich are they in the beauty 
of wisdom as are the orient pearls in the Indian Ocean.” 10 
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1.51. Along with the “sayings” presented by Sadhu Vaswani, the name 
of the press where this book was printed calls for our attention because 
the word ‘Loksangraha’ is from the Gita and it stands for the good of 
the world, like the word ‘Jagmangal’ of the Manas. More on these two 
words in chapter eight. 

1.52. The author of the third book is Balkoba Bhave, the younger 
brother of Acharya Vinoba. In his Gita-Tattva-Bodh, he quoted many 
verses of the Manas that went hand-in-hand with specific verses of the 
Gita. The second edition of this book was published in 1981." The 
fourth book entitled GTtd-Rasdtnrit of Shivanand adopted the same style 
as that of the third one. The second edition of Shivanand’s book was 
published in 1986. 12 

1.53. The author of the fifth book, published in 1987, is Pandit 
Ramkinkar Upadhyay. The book consists of two parts and is entitled A 
Comparative Study of Manas and Gita, The author has devoted special 
attention to the dialogue between Rama and Vibhlshan that takes place 
in Lanka-kanda of the Manas. We shall cover this topic in chapter twelve. 
An English language rendering of the conclusion of the book (written 
in Hindi) is given below— 

“Just as the warrior, the charioter and the chariot... all three are 
needed for victory on the battlefield, similarly Jiiana, bhakti and 
karma—all three are needed for success in life. Only when we have 
jnanayoga in the mind, karmayoga in the body, and bhaktiyoga in 
the heart, can we overpower the evil.” 13 

The Object of This Book 

1.54. The broad objective of this book is to explain how the Gita and 
the Manas give the message of the good of all, and also to show that 
there are strong similarities between these two great books in this regard. 
The process of fulfilment of this objective consists of providing answers 
to the following five questions— 

Question One —Why have we selected the Gita and the Manas, out 
of so many religious books that have been written and that together 
constitute the Vedic tradition? (We want to add that this question has 
already been answered in the present chapter.) 

Question Two—What are the key words or phrases that help in 
explaining the message of the good of all, as formulated in the Gita, 
and what type of interpretation is needed for this purpose? 
Question Three— How did the Manas, while accepting the broad 
approach of the Gita, modify the Gita’s terminology? In other words, 
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what new words or phrases did the Manas use and what type of 
interpretation is needed to establish similarities between the two 
books? 

Question Four —How did the people respond to the message of the 
Gita,and the Manas? More specifically, when and to what extent, 
did the Pandits and others oppose or accept the message, and how 
did the society lose or gain thereby? 

Question Five —What preliminary suggestion can we give to further 
promote the message of the Gita and the Manas so that individuals 
as well as the society and the country—and ultimately the whole 
world—may benefit, socially, culturally, morally, economically, and 
politically? 

Scope of the Remaining Chapters 

1.55. As already mentioned, question one has been answered in the 
present chapter. Questions two and three are strongly linked to each 
other because of similarities between the Gita and the Manas. Therefore, 
answers.to these two questions will be given simultaneously. 
Furthermore, since there are ten key words or phrases to be explained 
(reference chapter two), adequate answers to questions two and three 
will require ten more chapters (after chapter two)—and will be 
completed in chapter twelve. Finally, questions four and five will be 
ansv/ered, one after the other, in chapter thirteen. 

Selected verses of the Gita and the Manas will be presented i.e. the 
onginal text with accompanying English language meaning—in four 
Appendices. 


Chapter Two 


Ten Points of the Message of 
Gita and Manas 


2.1. As already stated in paragraph 1.54, the process of fulfilment of 
the objective of this book consists of providing answers to five 
questions. Of these, question one has already been answered in 
chapter one. The present chapter begins consideration of questions two 
and three simultaneously, because of similarities between the Gita and 
the Manas. Detailed answers to these two questions will be given in 
the course of eleven chapters—one for identifying ten key words or 
phrases, and ten more for explaining them at the rate of one per chapter. 
Thus the task that we start in this chapter will be completed in 
chapter twelve. That will leave questions four and five to be answered 
in chapter thirteen. 

Identification of Key Words or Phrases in the Gita 

2.2. For purposes of identifying the key words or phrases, of the Gita 
as well as the Manas, we begin the search for them from the ancient 
source, i.e. the Gita, and then see how the Manas has simplified some 
of those words or phrases. This procedure does not put the Manas to 
any disadvantage because we shall find many instances where the Gita 
expresses ideas in only one or two verses but the Manas explains them 
in detail. 

2.3. We believe that the message of Gita is universal and that Arjuna 
is only an instrument through whom the message has been delivered. 
The foundation of the call for the good of all is the faith that, in reality, 
God is looking after the whole universe, and therefore, human beings 
too can best worship God by putting in their best in the work that God 
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does. According to the Gita, God is the basis of the unity of mankind, 
which in turn is the essence of dharma, because God is 
‘sasvatadharmagopta (XI. 18) i.e. the protector of dharma that is free 
from man-made narrowmindedness. A follower of such broad-based 
dharma views the whole world as one family—this being a translation 
of the ancient Indian ideal ‘vasudhaiva kutumbakam’. To see unity in 
the midst of diversity is referred to in the Gita as ‘avibhaktam 
vibhaktesu’ (XVIII.20). We identify this as the first key phrase. 

2.4. In the process of identifying the concept of unifying dharma, our 
attention was drawn to the basis thereof, viz. God’s work as the sustainer 
of the world. Another expression for God’s work is ‘suhrdam 
sarvabhutanam’ (V.29), i.e. the friend who does good to all without 
expecting any return. And connected therewith is the call of 
Lord Krishna to participate in God’s work, i.e. ‘mat-karma’ (XI.55). 
We identify this as the second key expression, conveying the message 
of the good of all. 

2.5. In broad-based dharma, although the primary example-setter is 
God, the Gita has listed several others also whose conduct can inspire 
mankind to work for the good of all. Such a list includes the sun, Manu, 
Iksvaku and Janaka—but these should be viewed only as illustrative 
because the Gita has used the expression ‘Janaka and others’ (IV. 1 and 
III.20). In another context (IV. 15), the Gita has stated that all those who 
have worked hard for the welfare of mankind have shown the way for 
others to follow. An appropriate expression for such commendable 
conduct is yogarudha-vritti’, i.e. the spontaneous social work of those 
who have achieved spiritual perfection through any of the yogas like 
karma, bhakti or jnana. The word ‘yogarudha’ occurs twice in the Gita 
(VI.3, 4). We identify this as the third key expression. To complete the 
description of such persons, the Gita talks about them under six different 
categories, in chapters II, V, VI, XII, XIV and XVIII. The expression 

sant also occurs once in the Gita (III. 13). All these references tell us 
about yogarudha-vritti. 

Adjustments to Changing Needs 

2.6. Although the way shown by God or perfect persons is mentioned 
as example-setting, the Gita has clarified that it is neither necessary nor 
advisable to stick to their path blindly, i.e. without changes or 
adjustments. The favourite expression of the Gita to convey this message 
is ‘dese kale ca patre ca’ (XVII.20) which means that dharma has to be 
relevant to the particular place, time and social needs. We identify this 
as the fourth key expression. 
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2.7. Since example-setting persons are usually of a high status, a doubt 
could arise in the minds of ordinary people whether acts of social service 
are supposed to be undertaken only by a selected few. The Gita removes 
this doubt in two ways. First, it says that whatever a person does, it 
should be in accordance with one’s ‘paurusam or capacity because 
otherwise the act becomes tamasika or harmful (XV1II.25). Secondly, 
the Gita says that acts of social service do not become great by virtue 
of quantitative measures, because what counts is the motivation or 
genuine desire to help—in fact, even a small amount of work done in 
accordance with dharma achieves a lot (11.40). 

2.8. A consideration of paurusam or capacity provides an indication of 
a limited role that an individual can play. A similar indication is given 
by using the prefix ‘sva’—meaning one’s own—to karma or dharma. 
In other words, GTta-expressions like svakarma or svadharma indirectly 
convey the idea that individuals have limited capacities. In spite of such 
limitation, the Gita speaks of the ideal of ‘sarvabhutahitam’, i.e. the good 
of all beings. We identify this word (which occurs twice in the Gita, 
V.25 and XI1.4) as the fifth key expression. Only by understanding the 
process of harmonization between ‘sva’ and sarva , can we hope to 
grasp the Gita’s message of trying one’s best to achieve the good of 
all. 

Prominence of Lokasamgraha 

2.9. Although ‘sarvabhutahitam’ is the most explicit word for the good 
of all beings, the Gita also uses one more expression, viz. 
‘lokasamgraha’ to convey the message of the good of the world. In this 
context, the Gita classifies human desires into two categories, viz. 
desires for selfish gains and desires for the good of the world. Those 
who entertain desires only for selfish gains are condemned by the Gita 
as ‘kamakaml’. On the other hand, the expression ‘niskama 
karmayogins’ is used to glorify those who perform their duties 
(including social service) without entertaining the desire for selfish 
gains, i.e. their desires are for the good of the world. Verse III.25 
establishes a strong link between niskama karma and lokasamgraha— 
the former representing the technique of work, and the latter 
representing its purpose. Because of the conceptual importance of this 
link—and also other reasons—the word ‘lokasamgraha’ has occupied 
a prominent place, among all the expressions that are used in the Gita 
for the message of the good of all. We identify this as the sixth key 
expression. 

2.10. The Gita says that svadharma, aimed at sarvabhutahitam, will 
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bring about svahitam also, because all members of the society are inter¬ 
related. This follows from verse III. 11 which summarizes the social 
philosophy of the Gita. In terms of practical behaviour, this philosophy 
calls for a big change in ordinary people’s priorites as well as attitudes. 
This can be stated in two steps. First, considering ‘me’ as the doer, a 
higher priority needs to be given to the social good rather than to ‘my’ 
good and this is what the Gita calls ‘nirmama’ or giving up the sense 
of mine. Secondly, priority needs to be shifted from a self-centered 
approach to a non-egotistic approach—and this is what the Gita calls 
nirahamkara’ or giving up egotism. Putting both of these ideas together, 
we get the expression ‘nirmamo nirahamkarah’ which occurs twice in 
the Gita (11.71 and XII. 13). We identify this as the seventh key 
expression. 


2.11. The Gita has raised the question, “Why should we have the desire 
to do good to all?” and reminded us that the most effective answer to 
this is provided by the Vedantic philosophy according to which the same 
Atman’ is in all the beings. However, since merely academic 
knowledge of the philosophy is not enough by itself, the Gita wants 
that it should be put into practice too. A follower of such an approach 
can be characterized as practising even-minded social behaviour or 
equal vision or ‘samadristi’ in the language of the Gita. We identify this 
as the eighth key expression. 

2.12 Although the Gita wants that its message of the good of all should 
spread far and wide, it warns us against harbouring an unrealistic hope 
a anti-social elements will disappear from the face of the earth. In 
erminolo 8y °f the Gita, the society will remain a mixture of 

tamI a ^ aJaS "L ai ^ aS ’ ' e ' good > ave rage, and bad components. Among 
masika or bad components, the most harmful from the viewpoint of 
mversa welfare are—violence, hatred, injustice, etc. Of the various 

can he S1 ° nS GTm USes for ant] -social elements, ‘asuri sampafi 

considered special because it suggests that forces of evil try to 

irW'f P t t° P 6 ^ theiF dangerous P ractice of forming a chain. We 
th . f S 3S the nmth key ex P ression - B y warning us of the damage 
sue orces can cause, the Gita has indirectly strengthened its call 
tor the good of all. 


2.13. We now come to the last of the key words or phrases, viz. ‘daivl 
sampat which is the opposite of what we described in the preceding 
paragraph. We identify this as the tenth key expression. Glorification 
of yirtuesys a favouritic topic of the Gita. In fact, repeated descriptions 
of yogarudha-vritti’, already referred to in paragraph 2.5, can also be 
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included in this topic. The inclusion of ‘daivl sampat’ in the selected 
list of ten is considered necessary for purposes of indicating the way 
of overpowering ‘asurl sampat’. The most important virtues are 
obviously those that can remedy the ills listed in the preceding 
paragraph. The promotion of virtues like non-violence, compassion, 
sharing, etc. is an important way of supporting the message of the good 
of all. 

Ten Key Expressions at a Glance 

2.14. In the light of the above, the ten key words or phrases, that play 
an important role in conveying the Gita’s message of the good of all, 
are listed below, along with simple English rendering thereof— 

(1) Dharma that unites—Avibhaktam vibhaktesu; 

(2) God’s work—Matkarma; 

(3) Service spontaneously rendered by saints—yogarudha vritti; 

(4) Adapting religious practices to changing needs—desh-kala- 
patra; 

(5) Doing good to all beings—sarvabhutahitam; 

(6) Good of the world—lokasamgraha; 

(7) Going beyond mineness and egotism—nirmamo nirahamkarah; 

(8) Even-minded vision—samadristi; 

(9) Not to succumb to forces of evil—asurl sampat; and 

(10) Promote virtues—daivl sampat. 

It should be clarified that no in-built order of importance is associated 
with the sequence of presentation of expressions in the above list. For 
example, the most prominent word “lokasamgraha” has been listed in 
the sixth place. 

Terminological Modifications in the Manas 

2.15. The approach of the Manas, for giving the message of the good 
of all, is practically the same as that of the Gita. Therefore the same 
ten concepts, which underlie the list of the preceding paragraph, are 
valid for the Manas too. However, since the language of the Manas is 
simple Hindi, most of the Sanskrit words have been replaced by their 
Hindi equivalents. In two cases, viz. ‘asurl sampat’ and ‘daivl sampat’, 
considerations other than linguistic assumed importance. Rather than 
explain this point here, we present below what TulasI has done for each 
of the ten expressions, one by one. 

2.16. (1) Avibhaktam vibhaktesu. These words of the Gita, drawing 
attention to the essential unity of all mankind, occur in the context of 
‘sattvika jnana’. The Manas also has the same unifying vision, but the 
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expression that we propose to choose is linked with ‘bhakti’. We feel 
that the message of unity is the main thing, while the difference in the 
context (bhakti versus jnana) is not so important in the present case. 
Accordingly, the counterpart of the first key expression that we identify 
is from Uttarakanda (i.e. canto VII)— 

kehi san karahin virodh. 

i.e. because of the unifying vision, with whom can a bhakta have any 
conflict? 

More on these Manas-words in chapter five. 

(2) Mat-karma. In the Gita, Lord Krishna uses the expression ‘mat- 
karma’ meaning ‘my work’. To put it in the wider context, we have 
translated it as ‘God’s work’. The obvious equivalent of this in the 
Manas is ‘Ramkaj’, which means ‘Ram’s work’, i.e. ‘God’s work’. This 
expression occurs repeatedly in the Manas, but the way it has been used 
in Kishkindhakanda, Sundarakanda, and Larikakanda (i.e. cantos. IV, 
V, VI) has special significance, as we shall explain in chapter four. 

(3) Yogarudha-vritti. We mentioned in paragraph 2.5 that the Gita 
has used several expressions for spiritually perfect persons. We have 
picked up ‘yogarudha’ because it can be applied to such persons in 
general, irrespective of the yoga or yogas which took them to perfection. 
We also drew attention to the fact that the word ‘sant’ occurs once in 
the Gita. The same word ‘sant’—being also a Hindi word—is TulasT’s 
favourite. For ‘vritti’ TulasT uses the expression Takshana’. So the 
equivalent of the third item in our list is ‘sant-lakshana’, which occurs 
all over the Manas. 

(4) Desh-kala-patra. This expression of the Gita, suggesting 
adjustment to changing needs, has three components which mean, 
respectively, place, time, and worthiness or suitability of the person who 
receives help. The first two of these three terms occur quite frequently 
in the Manas too. We have picked up the following expression from 
Ayodhyakanda— 

desh kala lakhi samaya samaju 

which has four components—the first two being the same as in the Gita 
(i.e. desh, kala), the third component (samaya) means ‘circumstances’, 
and the fourth component (samaj) means ‘society’. The word ‘lakhi’ 
means ‘taking into account’. So the Manas-expression says, “taking into 
account place, time, circumstances, and society”. Therefore, the Manas 
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not only conveys what the Gita does in the present context, but even 
goes a step further. 

(5) Sarvabhutahitam. This expression of the Gita has been 
translated by TulasT in a variety of ways. For example, we have, in the 
Manas, sarva-hit, sarvasreyaskari, sakal-hit, sakal-mangal, sab kahn hit, 
sakal-sukh, and so on. But by far the most frequently found expression 
is ‘sakal mangal’ which we have picked up as the counterpart of 
‘sarvabhutahitam’. 

(6) Lokasamgraha. In this case too, the Manas contains several 
expressions which are practically synonyms. For example, we have 
jagmangal, jagat-hit, sansar-hit, vishva-upkar, sakal-lok-hit, and so on. 
But ‘jag-mangal’ is our choice, because the purpose of writing Ram- 
katha has been linked by TulasT with ‘jag-mangal’. 

(7) Nirmamo nirahamkarah. The Manas does not have a short 
and straightforward translation of this expression. Lartkakanda has a 
rather long expression— 

“main ara mor mudhata tyagii ” 

which means “give up the arrogance of I and mine”. Uttarakanda has a 
shorter expression— 

“gat . mamta mad.... moh” 

i.e. “give up mine-ness, arrogance, and ignorance.” 

Of these two, the former expression, although longer, is closer to 
‘nirmamo nirahamkarah’, and therefore that is our choice. We shall give 
details in chapter nine. 

(8) Samadrishti. This expression is based on verse V. 18, of the 
Gita which uses the word ‘samadarshinah.’ meaning ‘they have 
samadrishti or equal vision’. The word ‘samadarshl occurs in the Manas 
too, for example, in Kishkindhakanda. Therefore, we can say that the 
expression ‘samadrishti’ can be used in relation to the Gita as well as 
the Manas. 

(9) Asurisampat. This expression in the Gita refers to forces of 
evil’. Subsequent to the Gita, a time-cycle was formulated in terms of 
four yugas—satya, treta, dvapar, and kali—the assumption being that 
virtue gave way to evil as time moved from satyayuga to kaliyuga. 
According to this classification, Tulasldasa wrote the Manas in kaliyuga 
which was practically a synonym for evil. In fact, the Manas contains 
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a section in Uttarakanda which describes the degeneration that had taken 
place in kaliyuga. We have picked up the word ‘kaliyuga’ as a 
counterpart of ‘asurl sampat\ 

(10) DaivT sampat. This expression in the Gita, representing the 
opposite of‘asurl sampat’, refers to ‘virtues’. In terms of the four yugas, 
the counterpart of‘daivl sampat’ should be ‘satyayuga’. However, TulasT 
says in the Uttarakanda of the Manas that, when Lord Rama became 
king, the condition of the society resembled ‘satyayuga’ (although Lord 
Rama appeared as an incanation of Vishnu in tretayuga). Thus the 
description of ‘Rama-rajya’ in Uttarakanda (being opposite to kaliyuga) 
refers to an ideal state based on virtues. So it is appropriate that we 
have picked up ‘Ram-rajya’ as a counterpart of ‘daivl sampat’. 

Choosing Expressions for Chapter-Titles 

2.17. The ten key pairs of expressions that we have selected 
(in paragraphs 2.2 to 2.16) will be explained in chapters three to twelve. 
Since the discussion in these chapters will be based on the Gita as well 
as the Manas, it will be helpful to include, as far as feasible, expressions 
from both the books in the titles of these chapters. At the same time, 
English equivalents of these expressions are necessary for the 
convenience of readers. Since we do not want titles that are too long, 
we plan to adopt a selective approach in relation to the Manas- 
expressions. The choices made under this approach are summarized 
below— 

(a) Expression (viii)—samadristi—poses no problem because it is 
applicable to the Gita as well as the Manas. 

(b) Six expressions of the Manas, being short, can be included in 
chapter titles, along with the GTta-expressions, and these are 
(n), (iii), (v), (vi), (ix), (x). 

(c) The remaining three expressions of the Manas, being rather long, 
pose problems relating to their inclusion in the chapter-titles. So 
these are not included, and they are (i), (iv) and (vii). 


Chapter- Three 


Call to Follow Dharma that 
Unites —Avibhaktam Vibhakte§u 


3 . 1 . In the previous chapter, we initially identified ten key words or 
phrases through which the message of the good of all has been given 
in the Gita. Then we pointed out that the same words or phrases or their 
Hindi equivalents or variants thereof could be used in relation to the 
Manas too. In the present chapter, we explain the first of the ten key 
expressions, and follow the same procedure as before, that is, give quotations 
first from the Gita, and then from the Manas. The following nine chapters 
will similarly take up the remaining key words or phrases, explaining 
one of them in each chapter. All this forms a part of the process through 
which questions two and three, out of the five listed in paragraph 1.54, 
will be answered. 

Dharma of Harmonization Through Broad-Mindedness 

3 . 2 . The basic concept of dharma is to hold people together, voluntarily 
and not by force. Therefore, ‘dharma that unites’—which is a part of 
the title of this chapter—looks for common elements rather than those 
that divide. The Gita’s words—‘avibhaktam vibhaktesu’—which occur 
in verse XV1II.20, convey the same idea, because their literal meaning 
is “See unity in the midst of diversity”. The Gita also uses another 
expression ‘sasvatadharma’ which literally means ‘eternal dharma’ but 
which implies that it is free from man-made narrow-mindedness. 
Another equivalent English expression for that could be ‘broad-based 
dharma’ which has certain advantages for modem readers. 

3 . 3 . The underlying approach of the Gita towards dharma can be 
characterized as ‘harmonization’, which implies integration and not 
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conflict. In his commentary on the Gita, Dr. Radhakrishnan has 
explained the comprehensive nature of religious unity which the Gita 
achieved— 

“The different elements which, at the period of composition of the 
Gita, were competing with each other within the Hindu system, are 
brought together and integrated into a comprehensive synthesis, free 
and large, subtle and profound. The teacher refines and reconciles 
the different currents of thought, the Vedic cult of sacrifice, the 
Upanisad teaching of the transcendent Brahman, the Bhagavata 
theism and tender piety, the Sarikhya dualism and the yoga 
meditation. He draws all these living elements of Hindu life and 
thought into an organic unity. He adopts the method, not of denial 
but of penetration and shows how these different lines of thought 
converge towards the same end.” 1 

3 . 4 . Let us look as the underlying causes of disunity. Some of the issues 
causing religious conflicts are—by what name to call God, whose 
prayers does God accept, and so on. The Gita declares that devotees of 
God may choose any name that appeals to them, and similarly that God 
accepts all prayers that come from the devotees’ hearts. Verse IV. 11 
contains a summary of such declaration— 

ye yatha mam prapadyante tarns tathai'va bhajamyaham 
mama vartma 'nuvartante manusyah partha sarvasah. 

Simple Meaning — Lord Krishna says, as men approach me, so do 
I accept them; whatever path they follow, they come to me. 

3 . 5 . This is one of the verses which Swami Vivekananda used in his 
address to the Parliament of World’s Religions in Chicago in 1893. The 
practical significance of this verse is explained by Dr. Radhakrishnan 
in a long commentary, a part of which is reproduced below— 

“The same God is worshipped by all. The differences of conception 
and approach are determined by local colouring and social 
adaptation. All manifestations belong to the same supreme...God is 
the rewarder of all who diligently seek Him, whatever views of God 
they may hold. The spiritually immature are unwilling to recognize 
other gods than their own. Their attachment to their creed makes 
them blind to the larger unity of the Godhead. This is the result of 
egotism in the domain of religious ideas. The Gita, on the other hand, 
affirms that though beliefs and practices may be many and varied, 
spiritual realization to which these are the means is one.” 2 


Call to Follow Dharma that Unites—Avibhaktam Vibhaktesa 33 

3.6. In chapter VII, the Gita says explicitly that worshippers of God 
can be of many kinds, that they are all admirable, but that the best 
worshippers are those who combine knowledge with devotion, i.e. they 
worship God for no material gain for themselves. We reproduce below 
verse VII. 16 and the first half of verse VII. 18— 

chaturvidhd bhajante mam janah sukritino ’rjuna 
drto jijhasurartharthi jnam ca bharatarsabha 
udarah sarva evai 'te jhard tvatmai \a me matam. 

Simple Meaning —The virtuous ones who worship Me are of four 
kinds—the man in distress, the seeker for knowledge, the seeker for 
wealth, and the man of wisdom...All these are admirable but the 
devotee who is a jnanin too is verily Myself. 

3.7. An important word in verse VII. 18 is ‘udarah’ which has been 
translated as admirable. Apte’s Sanskrit-Hindi dictionary has further 
explained the meaning of this word by quoting “udaracharitanam tu 
vasudhaiva kuhjmbakam” which means that ‘udara’ people are those 
who view the whole world as one family. 

3.8. The above-mentioned ideas of the Gita have been broadly 
incorporated into the Manas too, but the terminology has obviously been 
modified. For example, parallel to Gita’s ‘avibhaktam vibhaktesu’, the 
Manas says in Uttarakanda—‘kehi san karahin virodh’, i.e. because of 
the unifying vision, with whom can a bhakta have any conflict? 
Similarly, instead of Gita’s ‘sasvatadharma’, the Manas simply uses the 
word ‘dharma’ but has declared, again in Uttarakanda, that 

parhit saris dharma nahi bhai 

which means that there is no dharma as great as ‘helping others’. 

3.9. Parallel to the Gita verse IV. 11, we have the Manas declaration 
made in Balakanda (i.e. canto. I)— 

jinh kl raid bhavana jaisl 
prabhu murati tinh dekid taisi 

Simple Meaning —Each one saw in God’s face, .the form that 
appealed to him or her. 

3 . 10 . Following the example of the Gita, Tulasldasa tried to harmonize 
the different religious beliefs that prevailed in his time. Two quotations 
from the Manas would be sufficient to illustrate this. First, he says in 
Balakanda, it is immaterial whether one believes that God is formless 
or that God has a form— 
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sagunahi agunahi nahiti kachhu bheda 
gavahin muni puran budh veda. 

Simple Meaning —There is no difference between ‘saguna’ (God 
with forms and attributes), and ‘nirguna’ (God without form and 
attributes). This is the opinion of sages, puranas, pandits and Vedas. 

3 . 11 . Secondly, TulasT was very keen that worshippers of Rama 
(i.e. Vishnu), and worshippers of Siva should not think that they are 
different from each other. There are many declarations in the Manas to 
this effect. We present here only one of them, viz. Rama’s declaration 
in Larikakanda (i.e. canto. VI)— 

shankarpriya mam drohi 
shivdrohl mam das 
te nar karahin kalap bhari 
ghor narak mahn vas. 

Simple Meaning —Those people will be doomed who worship Me 
and oppose Shiva, and similarly those also will be doomed who 
worship Shiva and oppose Me. 

3 . 12 . Corresponding to Gita verses referred to in paragraph 3.6, the 
same, four kinds of devotees are mentioned in the Manas too, and the 
highest place is given to one who combines knowledge with devotion. 
Here is a short extract from Balakanda—and we have omitted details 
about the four kinds of devotees— 

ram bhagat jag chari prakdra 
sukriti chariu anagh udar a... 
jhani prabhuhi visheshi piara. 

Simple Meaning —In the world, there are four kinds of devotees of 
Rama. All of them perform good deeds, are sinless, and ‘udar’ 

too,...Of these four, the devotee who is also a jnani is particularly 
dear to Rama. 

3 . 13 . It is noteworthy that TulasT uses the same word ‘udar’ which the 
Gita uses in verse VII. 18. We quoted another Sanskrit text in 
paragraph 3.7 and interpreted ‘udar’ as those people who view the whole 
world as one family. Parallel to that, we have the following explanation 
of ‘udar’ given by TulasT in Uttarakanda— 

sab udar sab parupkdri 
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which means that, in Ramrajya, all the people were 4 udar’ and they 
helped each other. 

Dharma of Virtues—Promoted by Avatara Declaration 

3.14. Shri Rama of the Manas and Shri Krishna of the Gita—both are 
Avataras or incarnations of Vishnu i.e. God. The concept of Avatara in 
Vedic dharma is based on the belief that God cares for the welfare of 
all the people, so much so that He is willing to intervene in times of 
crisis. Whenever unrighteousness and injustice take control over the 
affairs of the human society, then an Avatara of God comes down on 
earth and helps those who are struggling to uphold dharma and social 
justice. Three important implications of this belief need to be clearly 
stated. First, that there are many Avataras—not one—and therefore a 
belief in “only one” Avatara or “the last” Avatara is contrary to the Vedic 
doctrine. Secondly, the arrival of an Avatara is not in a vacuum, that 
is, human effort is presumed to be constantly going on for the 
maintenance of dharma. Thirdly, the Avatara doctrine is a built-in 
mechanism to bring the practice of dharma in tune with the changing 
needs of the society. Although the basic principle of dharma, like the 
welfare of all without any discrimination, remains intact, the details as 
to how this is to be achieved need to be readjusted from time to time, 
and this is taken care of by an Avatara. Details relating to this particular 
aspect will be presented in chapter six. 

3.15. Before looking into the Avatara declarations of the Gita and the 
Manas, it is useful to see what types of evil deeds prevailed in the 
society prior to the intervention by the Avatara. Taking the Gita first, 
the following four topics are relevant to throw light on this issue— 

(a) Evil-mindedness and misdeeds of the Kauravas 

(b) Unrighteousness that necessitates God’s intervention 

(c) Demoniac characteristics 

(d) Tamasika or bad tendencies 

3.16. A detailed discussion on items (b) to (d) will be presented in 
chapter eleven. Here it should suffice to draw attention to the main 
words that refer to the evil deeds of the Kauravas led by Duryodhana. 
They have been called wicked (duskrtam), evil-minded (durbuddhi), 
greedy (lobhT), demoniac (asurl), tamasika (perverted), and felons 
(atatayinah). Swami Chidbhavananda has listed some of the crimes, 
because of which, the felons, according to Hindu tradition, were 
punishable by death, no sin attaching to one who killed them— 
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“The Kauravas had secretly set fire to the residence where the 
Pandavas were expected to be sleeping; they had surreptitiously tried 
to poison their food and had attempted murder of the Pandavas who 
were legitimate heirs to the throne; deceitfully they had tried to 
deprive the Pandavas of their kingdom, wealth and wife.” 3 

3.17. Next, let us look at the description of the evil deeds of the 
raksasas or the demons, as given in the Balakanda of the Manas— 

barani na jai aniti ghor nisachar jo karahin 
hi ns a par ati priti tinh ke pdpahi kavani miti... 
giri sari sindhu bhdr nahin mohi 
jas mohi garua ek paradrohT. 

Simple Meaning —TulasT says, the unjust and evil deeds of the 
demons are indescribable. Since violence is their creed, there can 
be no limit to their sins...Mother Earth said that big mountains, 
oceans and rivers were less of a burden to her than a single person 
who is anti-social and who tries to harm others. 

Three sins of the demons have been identified as particularly harmful 
to the society— 

(i) pardroh i.e. harming others 

(ii) violence 

(iii) injustice 

3.18. A knowledge of the evil deeds of the demons is helpful for 
obtaining a clear understanding of the purpose for which the Avatara 
came to the earth. In fact, stating the purpose is part of the Avatara 

ec aration of both the books. For example, the Gita’s declaration 
contains three purposes, as the following two verses (IV.7-8) show— 

yada yada hi dharmasya glanirbhavati bharata 
abhyutthanam ad ha rm asya tadd 'tmdnamsrijdmyaham 
paritrandya sddhunamvinds'dya ca duskrtam 
dharmasamsthdpandrthaya sambhavami yuge-yuge. 

Simple Meaning Lord Krishna declares, whenever there is a 
ecline of righteousness and rise of unrighteousness, then I incarnate 
Myself. For the protection of the good, for the destruction of the 
wicked, and for the establishment of righteousness, I come into being 
from age to age. 

3.19. Next, the Avatara declaration of the Manas which is broadly 
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similar to that of the Gita, but which is slightly more detailed, as the 
following extract from Balakanda shows— 

jab jab hoi dharam kai ham 

badhahin asur adham abhimam 

karahin amti jai nahin barni 

sidahin vipra dhenu sur dharni 

tab tab prabhu dhari vividh sarird 

harahin kripanidhi sajjan pira 

asur mari thdpahin suranh rakhahin nij shruti setu 

jag vistarahin visad jas ram janma kar hetu 

soi jas gai bhagat bhav tarahin 

kripasindhu janhit tanu dharahTn. 

Simple Meaning —TulasT says, whenever dharma loses ground and 
arrogant monsters gain an upper hand, and they unjustly cause harm 
to learned people, cows, gods, and to the Mother Earth herself, then 
God appears, in forms that vary from yuga to yuga. God is 
compassionate and He will not let good people suffer for long. When 
God appeared as Rama, He overpowered the demons and restored 
the rule of gods and of righteousness. Rama made it known to all 
that He will never let dharma lose the battle. This assurance and this 
message gives strength to good people. In fact, Rama takes Avatara 
for the sake of good people. 

3.20. An obvious component of the dharma, as re-established by the 
Avatara, is to avoid the evil deeds of the demons. For example, in the 
case of Krishna, since the Kauravas had insulted DraupadT, a woman, 
an important teaching of the Gita is to ensure respectful behaviour to 
all members of the society, irrespective of age, sex, etc. Acharya Vinoba 
has interpreted verses IX. 11-13 of the Gita for highlighting this message. 
Because of the importance of this point, we want to draw attention to 
it here, leaving the details to be presented in chapter ten which will 
discuss behavioural issues. 

3.21. A brief reference may still be made here to a parallel text of the 
Manas. TulasT says in Sundarakanda (i.e. canto. V) that the demon 
Ravana, by insulting his younger brother Vibhlshana, really dragged 
himself down the path of destruction— 

sadhu avagya turat bhavanT 
kar kalyan akhil kai ham. 
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Simple Meaning —If a good person is insulted by anyone, then the 
person who insults is sure to come to immense grief. 

Dharma of Social Service—Presented from Four Angles 

3.22. So far we have discussed two aspects of dharma, viz. 
harmonization, and promotion of virtues. The third aspect of dharma 
that the Gita and the Manas have emphasized is l vishva-seva’ or service 
of the world or social service. The seva-related message has been given 
in both the books from many angles, so that, one way or the other, it 
may reach all types of readers. Although repetitiveness was considered 
as a literary drawback in India, the authors of these books were prepared 
to be criticized on that account rather than miss out on any valid angle 
for conveying such an important message. We present below four ways 
in which the Gita and the Manas have given the message of social 
service. 

(a) God is the Root of the World-Tree 

3.23. There are some who take the view that an individual or l jlva’ 
could worship God by establishing a direct relationship with Him and 
that the world or ‘jagat’ could be left out of this relationship, to take 
care of itself. Since such persons are indifferent to social welfare, they 
cannot claim to be followers of the Gita. The message of the Gita is— 
give up attachment to the world, but never give up action that is 
beneficial to the world. Lokmanya Tilak has warned that by leaving 
out the world, no individual can establish complete unity with God— 

If a man seeks unity with the Deity, he must necessarily seek unity 
with the interests of the world also, and work for it. If he does not, 
then the unity is not perfect, because that is union between two 
elements out of the three (man and Deity), and the third (the world) 
is left out. I have thus solved the question for myself and I hold that 
serving the world, and thus serving His will, is the surest way of 
salvation, and this way can be followed by remaining in the world 
and not going away from it.” 4 

3.24. The message that God is very much interested in the welfare of 
the world has been conveyed by the Gita in many ways. In the present 
context, we want to draw attention to the concept that God is the root 
of the world-tree and is thus the source from which the whole world 
receives its sustenance. Verse XV. 1 says— 

urdhvamulamadhahsdkham ... 

Simple Meaning —The world-tree has its root above and branches 
below. 
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Dr. Radhakrishnan says in his commentary on this verse that 

“As the tree originates in God, it is said to have its roots ‘above’; as 
it extends into the world, its branches are said to go ‘downwards’. 
The world is a living organism united with the supreme.” 5 

3.25. The same idea has been expressed in the Manas too. The 
following extract from Uttarakanda attributes to God, the continuous 
flowering and appearance of new leaves on the world-tree— 

pallavat phulat naval nit sansar vitap namamahe 
avatar nar sansar bhdr vibhanji damn dukh dahe 
jay pranatpal dayal prabhu sanjukt’sakti namamahe. 

Simple Meaning —O God, You are visible to us as the world-tree, 
and it is because of You that we see continuously new leaves and 
flowers on it. Our salutations to You. When the demons became a 
burden to the world, You came as an Avatara in the form of Man 
i.e. Rama, and put an end to deep sorrows. You are the most 
compassionate, You protect those who seek Your help. We bow to 
You as well as Your Shakti i.e. Sita Victory to You. 

3.26. How should we visualize the inter-relationship between God, 
jagat and jlva? An answer to this question in the form of a single verse 
has been attempted by Indian thinkers. For example, the following 
verse summarizes the Vedanta philosophy, including the Maya dectrine, 
of Adi Shankaracharya— 

slokdrdhena pravaksyami 
yaduktam granthakotibhih 
brahma satyam jaganmithya 
jivo brahmaiva naparah. 

Simple Meaning—l will explain in half a verse what has been said 
in millions of books. Brahman is satya or real, jagat or the world is 
mithya or unreal, and jlva or the individual is none other than 
Brahman himself. 

3.27. Acharya Vinoba suggested that, for highlighting the message of 
social service, it is preferable not to view the world as ‘mithya’, but 
rather as ‘sphurt!’ or vibrant manifestation. His formulation is 
summarized in the following verse— 

vedaveddntagTtdnam vinuna sara uddhritah 
brahma satyam jagat sphurtir jivanam satyasodhanam. 
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Simple Meaning —Vinu i.e. Vinoba has extracted the essence of 
the Vedas, the Vedanta, and the Gita—Brahman is satya or real, 
jagat is sphurti or vibrant manifestation, and the goal of life is to 
carry on the search for Truth. 

3.28. P.M. Thomas views Vinoba’s verse as containing a new 
interpretation of the Gita— 

This is a new aspect of the Gita which Bhave (i.e. Vinoba) has 
brought out...By ascribing a relative reality to the world as opposed 
to total unreality, Bhave is building a metaphysical basis for his 
ideology of serving the poor.” 6 

3.29. Acharya Vinoba himself considers his own formulation as an 
attempt to further incorporate scientific ideas into Vedanta. Nargolkar 
quotes Vinoba— 


I do not think I have made any great departure from the general 
teaching of the Vedanta philosophy. On the contrary, my statement 

brings.about a happy reconciliation between Vedanta and the ace of 
science.” 7 


3 . 30 . Our intention in paragraph 3.26-29 was to prepare the background 
ncorporating the tree-concept into the ideas of Shankaracharya and 

half 5 fi °, a ? ieVe tb ' S ’ we note starting words in the second 

° oth th e verses given above are ‘brahma satyamh We feel that 
y egmning instead with the words ‘brahma mulam’, the tree-concept 
mes Prominent, and on that basis, the Gita’s message of social 
a thirH Can e statec ^ even more explicitly. To this end, we present below 
half nf composed b V Satya i.e. the author of this book. The first 

world! * VCrSe 15 Similar t0 that of Vinoba because the 'dea of the 
Gita a c occurs in the Vedas and the Upanisads, and of course in the 

write the q me t ntl0ned in P ara gr a Ph 3.24. After this clarification, we 

write the Sanskrit text of the new verse- ' 


vedavedantagitanam satyena sdra uddhritah 
rahma mulam jagad vrikso jiva ubhayasevakah. 

S/mp/e Meaning —Satya has extracted the essence of the Vedas, 
e anta and the Gita—Brahman is the root, jagat or the world is 
tree, and the role of jiva is to serve both of them. 8 
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P. Sankaranarayanan is of opinion that 

New interpretations of the Gita have led many Indians to appreciate 
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the dictum that service of man is service of God, that ‘manava seva’ 
is ‘Madhava seva’.” 9 

(b) Capabilities are God-given 

3.31. From the tenth chapter of the Gita, called “vibhutiyoga”, we can 
derive, among other things, two messages, viz. (i) that all capabilities 
are God-given, and (ii) that, as a follow-up of the first message, these 
capabilities should be so used that the entire world gets the benefit, and 
not merely the person who has the capability. It will be useful to present 
some of the verses of the tenth chapter that help us understand these 
ideas. 

3.32. First, we have the famous declaration of Lord Krishna in 
verse X.41 — 

yad-yad vibhutimatsattvam srimadurjitameva va 
tat-tadeva’vagaccha tvam mama tejomsasambhavam. 

Simple Meaning —Whatsoever being there is, endowed with glory 
and grace and vigour, know that to have sprung from a fragment of 
God’s splendour. 

Dr. Radhakrishnan explains this as follows— 

“While all things are supported by God, things of beauty and 
splendour reveal Him more than others. Every deed of heroism, every 
life of sacrifice, every work of genius, is a revelation of the Divine. 
The epic moments of a man’s life are inexplicably beyond the finite 
mind of man.” 10 

3.33. Secondly, the question is to what use God-given capabilities 
should be put. Lord Krishna uses the expression ‘hitakamyaya’ in 
verse X.l which means ‘prompted by the desire to do good’, So that is 
the specific purpose of all that He says. In fact, one of the ‘vibhutis’ 
mentioned in verse X.35 is ‘gayatri’ and we have, in paragraph 1.4, 
chosen gayatri-mantra as the most well-known Vedic pronouncement 
of the desire for the good of all. Similarly, in verse X.31, there is a 
reference to Lord Rama’s skill as a warrior and we mentioned in 
paragraph 1.29 that such skill was used only to save innocent people 
from the clutches of the demons. The Gita’s advice relating to the proper 
use of capabilities occurs also in chapters other than the tenth. For 
example, the last verse of the Gita, viz. XVIII.78, uses the words ‘bhQti’ 
and ‘dhruva nlti’ simultaneously. Since ‘bhuti’ is a synonym of‘vibhuti’ 
and ‘dhruva nlti’ stands for perfect morality, Dr. Radhakrishnan finds 
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in this verse, the fulfilment of “the double purpose of human life, viz. 
personal perfection and social efficiency” 11 

3.34. The idea that God-given capabilities should be used for the benefit 
of all, has been expressed repeatedly in Sanskrit literature. Inspiration 
is drawn from natural phenomena and objects. For example, clouds, 
rivers, trees—all give the same message, and one of the most popular 
verses containing it is the following— 

svayam na khadanti phalani vriksah 
pivanti nambhah svayameva nadyah 
dharadharo varsati natmahetoh 
paropakaraya satam vibhutik 

Simple Meaning —Trees do not eat their own fruits themselves, 
rivers do not drink their own water themselves, clouds do not use 
their own water for themselves. Similarly, good people use their 
capabilities for the good of others. 

3.35. We now move to the Manas which has fully accepted Gita’s ideas 
about the source as well as proper use of capabilities. First, we have 
the famous statement of Bharat in Ayodhyakanda (i.e. canto II) that 
corresponds to verse X.41 of the Gita— 

sampati sab raghupati kai dhi 

Simple Meaning—A\\ property, all prosperity belongs to God, not 
to me. 

Achary a Vinoba referred to these words of the Manas when he 

appea e to people that they should share their land, wealth, etc. with 
the poor. 

•^ other f amous statement of the Manas about the source of 
apa ilities is made by Hanuman in Sundarakanda (i.e. canto V)— 

ndghi sindhu hatakpur jara 
nisichar gan badhi vipin ujara 
so sab tav pratap raghurai 
nath na kachhu mor prabhutai. 

Simple Meaning O Rama, you are asking me how I was able to 
cross the ocean, how I was able to set fire to the golden city of Larika, 
how I was able to kill so many demons, and how I was able to 
destroy their orchards. To tell you the truth, all this strength came 
from You, none of this is mine. 
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3.37. Next, about the proper use of God-given capabilities, the most 
well-known statement by TulasT occurs in the early part of Balakanda 
(i.e. canto l)— 

kirati bhaniti bhuti bhali soT 
sursari sam sab kahn hit hoi. 

Simple Meaning —Only that glory, poetry and prosperity is good 
which, like the holy river Ganga, contributes to the good of all. 

3.38. The same idea is repeated by TulasT in the closing part of 
Uttarakanda (i.e. canto VII)— 

so dhan dhanya pratham gati jdki 
dhanya punya rat mati soi pakT. 

Simple Meaning —Only that wealth is worth having which is used 
for dana i.e. sharing. This is called the first way of spending money. 
(To complete the list of ways in which money can be spent, the 
second way is ‘bhog’ i.e. enjoyment, and the third way is ‘nash’ i.e. 
loss or destructive uses). Similarly, only that intellect is mature and 
worth having which orients us towards ‘punya’ i.e. good deeds done 
for the benefit of the society. 

3.39. Regarding the use of capabilities, we have so far looked at what 
TulasT suggested. The point that we have made is further strengthened 
when we consider what TulasT did. It is well known that TulasT had the 
God-given gift of writing poetry, and also that he used it for the good 
of all. Although he could write Sanskrit poetry too, he preferred to write 
in ‘gira gramya’ i.e. common language of the village people because 
he wanted to bring sacred Ramayana within their reach. Pandits of 
Banaras opposed him because of this because they felt that the sanctity 
of the scripture will be lost if it was written in any language other than 
‘dev-vam, i.e. the language of the gods i.e. Sanskrit. Eventually, TulasT’s 
mission was fulfilled and the Manas became sakallokhitkdri , i.e. it 
contributed to the good of all the people. 

(c) Lesson of the Cosmic Vision 

3.40. Scriptures say that cosmic vision can be experienced only through 
God’s grace. Therefore, only a few instances of this have been 
described. In the GTta, the whole of the eleventh chapter is devoted to 
Arjuna’s request, and Lord Krishna’s agreeing thereto, combined with 
the delivery of an important message as to what Arjuna should get out 
of the rare experience of the cosmic vision. In the Manas, there are two 
instances of this, viz. first, related to Rama’s mother, Kaushalya, and 
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the second, related to KakbhushundT, the famous devotee of 
Lord Rama. Kaushalya’s vision has been described only briefly in 
Balakanda. However, the cosmic vision by Kakbhushundi has been 
described in detail in Uttarakanda. For purposes of the present section 
we shall refer to this vision only, as far as the Manas is concerned. 

3*41. To start with the Gita, verse XI. 13 tells us what Arjuna saw— 
and the words used are somewhat like the ones that we have used in 
the title of the present chapter, viz. avibhaktam vibhaktesu— 

tatrai 'kastham jagat kstsnam pravibhaktamanekadha 
apasyaddevadevasya sarire pandavastada. 

Simple Meaning —In the body of the God of gods, Arjuna beheld 
the whole universe, with its manifold divisions gathered together in 
One. 


Dr. Radhakrishnan comments that 

The vision is a revelation of the potential divinity of all earthly 
life.” 12 


A glimpse of how Arjuna felt and spoke can be 
verses XI. 14 and 16, of which we give below the first verse 
the second only partly— 


had from 
in full and 


tdtah sa vismayavisto hristaroma dhananjayah 
pranamya sirasd devam krtdnjalirabhdsata. 

PIf Mining Arjuna was struck with amazement, his hair stood 

He ^ owed down his h ^d to the Lord and spoke with hands 
tolded in salutation. 


nantam na madhyam na punastavadim 
pasyami visvesvara visvarupa. 


foTrtT amng ~ AnUna Said ’ ‘ lI see not Th y end nor Thy middle 
y eginmng, O Lord of the Universe, O Form Universal.” 

sulgestion'Th y in r° ba ^ SU ^ ested ~ and it is indeed a useful 
svoke Z a ^ 8 ng 3 glim P se of h ow Arjuna felt and 
chapter XI concent rate our attention on the closing words of 


mrvairah sarvabhutesu yah sa mdmeti pandava. 

Simple Meaning—Lord Krishna says—One who is free from enmity 
to all creatures, comes to Me, O Arjuna! 
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Thus the description of the cosmic vision in the Gita ends with the 
delivery of the message that contributes to the good of all. 

3.43. In the Manas too, KakbhushundT’s experience—i.e. what he saw 
and how he felt—is comparable to that of Arjuna. For example, 
KakbhushundT expresses his inability—while speaking to Garuda—to 
recall and to describe what he saw in the cosmic vision— 

jo nahin dekha nahin sund jo'manahum na samai 
so sab adbhut dekheun bararii kavani vidhi jai. 

Simple Meaning —I am unable to describe what I saw. The cosmic 
vision showed me what I had never seen before, also what I had 
never heard of before, in fact what I had never even imagined before. 

KakbhushundT recalls that he was feeling perplexed and confused, 
but says he— 

dekhi kripdl vikal mohi vihase tab raghubir. 

Simple Meaning —My confusion ended when I saw that 
Lord Rama—who is full of compassion—was smiling. 

3.44. As in the Gita, the description of the cosmic vision in the Manas 
too ends with the delivery of the message contributing to universal 
welfare. From the words spoken by Lord Rama to KakbhushundT in- 
Uttarakanda, the following two extracts will suffice, for getting a glimpse 
of the message— 

akhil vishva yah mor upaya 
sab par mohi barabari daya. 

Simple Meaning —Lord Rama said—The entire universe and all the 
beings have been created by Me, and I have equal compassion 
towards all of them. 

purush napunsak nari va jiva chardchar koi 
sarva bhava bhaj kapat taji mohi param priya soi 
satya kahaun khag tohi suchi sevak mam pranpriya. 

Simple Meaning —O KakbhushundT, I am telling you a profound 
truth. The dearest to me is ‘suchi sevak’ i.e. one who serves all beings 
with a pure mind i.e. without any selfish motive. I make no 
distinction on grounds of sex or species. All I need is, that my bhakta 
should have no desire to cheat any one, and should serve others with 
‘sarva bhava’ i.e. wholeheartedly. 
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It may be mentioned that the words ‘sarva bhavena bhajati’, which 
must have inspired Tulasldasa to write the above quoted Manas 
expression, occur in verse XV. 19 of the Gita. 

(d) God as the Inner Voice 

3.45. Both the Gita and the Manas have described situations when a 
sincere follower of dharma finds it hard to decide which path, among 
the various possible ones, should be chosen. Before telling how these 
two books tackle this problem, we want to say that the question of 
choosing the right path has been raised and answered by the 
Mahabharata and Manusmrti also. For example, in the Mahabharata, 
replying to Yaksa’s question, Yudhishthira says— 

tarko'pratisthah shrutayo vibhinna 
naiko risiryasya vachah pramanam 
dharmasya tattvamnihitam guhdyam 
mahajano yena gatah sa panthah. 

Simple Meaning —Inferential logic alone cannot help in making a 
clear and good choice. In the Srutis, i.e. the Vedas and the Upanisads 
too, various answers to the same question can be found. As for the 
Smrities, it is difficult to identify a single Rishi who can be 
considered more authoritative than others. So, in a way, it looks as 
if the essence of dharma is hidden in a cave. A practical solution to 
the problem is to follow the path shown by “mahajana”. 

The expression “mahajana” is usually translated as “a great man” 
or a venerable person”, although Arvind Sharma takes it to mean “a 
majority of people”, or “the great mass of people”. 13 

3.46. Next, we want to draw attention to the views of Manusmrti— 

vedah smritih sadacharah 
svasya cha priyamatmanah 
etaccaturvidham prahuh 
saksaddharmasya laksanam. 

Simple Meaning The Vedas, the Smrities, good behaviour, and the 
satisfaction of one s Atman, are the four main characteristics of 
dharma. 

3.47. The expression satisfaction of one’s Atman”, which occurs in 
the above verse of Manusmrti, is of particular interest to us in the present 
section. Manusmriti itself has explained it in another context by saying 
that it refers to that action by doing which one does not feel ashamed. 
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The Mahabharata has gone a step further by advising not to perform 
any action which either would make the doer feel ashamed or 

yadanyesam hitani na sydd. 

i.e. which is not beneficial to others. 

3.48. In the ultimate analysis, the last criterion suggested by the 
Mahabharata is acceptable to the Gita also. But the Gita, or rather the 
GTta-commentators, arrived at that conclusion in a systematic way, by 
starting with more than one yardstick, and then proceeding through 
stages. We want to draw attention to what Mahatma Gandhi did by 
proceeding in this manner. He derived the message of selfless social 
service, based on non-violence, from the Gita and justified that by 
applying two yardsticks— 

(i) Non-attachment to the fruits of one’s action 

(ii) Viewing the inner voice as God’s voice 

3.49. The first yardstick and its linkage with the good of all is part of 
the karma-yoga approach, and it occurs in the lokasamgraha-section of 
the Gita. Chapter eight of the present book will be the right place to 
explain all that. The second yardstick raises issues of dharma, and so 
we propose to take it up now. For this purpose, we need to make an 
in-depth study of verse XIII.22 of the Gita— 

upadrasta 'numanta ca bharta bhokta mahesvarah 
paramatme’ti capyukto dehesmin purusah parah. 

Simple Meaning —For a progressive realization of Paramatma, who 
is located in the body of every being, it is useful to understand five 
stages, viz. upadrasta (witness), anumanta (assentor), bharta (the 
support), bhokta (the enjoyer), and Mahesvara (the supreme Lord). 

3.50. An important message that GTta-commentators have derived from 
this verse is, that God’s advice on dharma can be heard as inner voice, 
and also that this inspires the bhakta to do socially beneficial acts. 
Acharya Vinoba has explained this in great detail, selected extracts from 
which are reproduced below—and which also supports Mahatma 
Gandhi’s derivation referred to in paragraph 3.48— 

“We learn to experience the Lord progressively. At first, the Lord 
watches us as an impartial witness. The second stage starts when the 
life of morality begins and the jlva enters the domain of ethics. Now 
the Lord does not merely stand aside and watch.... For example, a 
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hungry man comes to your door when you have just sat down to 
eat. You give your own food to him....Late that night, you hear the 
still small voice of the Lord saying ‘you have done well’...Such a 
message from the inner voice inspires the bhakta to do selfless 
service... The third stage starts when the devotee discovers that his 
own efforts are inadequate to cleanse the subtler impurities of the 
mind and calls for His help. The Lord who is the Helper of the 
helpless rushes to his aid as 4 bharta\...At the fourth stage, the devotee 
gives over to the Lord the fruits of action and views Him as 
4 bhokta’....At the fifth and final stage, the devotee surrenders to Him 

as ‘Maheshvar’.The seeker goes through these five stages, flying 

on the twin wings of karma-yoga and bhakti-yoga.” 14 

3.51. The above mentioned idea of the Gita, that the inner voice 
prompts one to work for the good of all, is exemplified by TulasTdasa 
himself when he wrote the Manas. Explaining his own source of 
inspiration for writing Rama-katha, and how it helped fulfil his social 
objective, TulasT says in Balakanda— 

jas kachhu budhi vivek bal moren 
tas kahihaum hiyan hari ke preren 
budh vishram sakal jan ranjani 
ramkatha kali kalush vibhanjani. 

Simple Meaning —My heart has received inspiration from God, so 
I shall write Rama-katha, although I have only limited capability in 
terms of intellect and knowledge. 1 feel confident that the Rama-katha 
written by me shall give peace to pandits, and even more importantly, 
it will bring joy to all the people because it will destroy the evils of 
kaliyuga. 

3.52. We referred to Mahatma Gandhi’s idea in paragraph 3.48 and 
Vinoba s support thereto in paragraph 3.50. In continuation of that, we 
want to say that, in the opinion of Kishorelal Mashruwala, God’s voice 
and inner voice can be viewed as synonyms. In fact, the objective of 
satyagraha is to encourage the opponent to listen to his own inner voice, 
and this can lead to a resolution of the conflict on reasonable terms, 
i.e. for the good of all, without the use of physical force. 

3.53. Before closing this section, we want to draw attention to 
Sn Aurobindo, whose life provides (like that of Mahatma Gandhi) many 
instances when important decisions were taken on the basis of “God’s 
voice”. We present below just one instance, viz. what happened to 
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Sri Aurobindo in February 1910. Writing “On Himself’, he gives a 
first-hand account of why he left Calcutta for Pondicherry— 

“Here are the facts of that departure. I was in the Karmayogin office 
when 1 received the word, on information given by a highly placed 
police official, that the office would be searched the next day and 
myself arrested. (The office was in fact searched but no warrant was 
produced against me; I heard nothing more of it till the case was 
started against the paper later on, but by then 1 had already left 
Chandemagore for Pondicherry.) While I was listening to animated 
comments from those around on the approaching event, 1 suddenly 
received a command from above, in a voice well-known to me, in 
three words, “Go to Chandemagore”. In ten minutes or so I was in 
the boat for Chandemagore... Afterwards, under the same “sailing 
orders” 1 left Chandemagore and reached Pondicherry on April 4, 
1910.” 15 

To continue Sri Aurobindo’s account, we must add that during the 
next forty years, he attained the status of a Puma-yogin and did immense 
work (till 1950) for the good of all, many elements of which have been 
kept going by his followers. The main idea to be stressed for our present 
purpose is that listening to the inner voice and working for the good of 
all are inter-related. 


Chapter Four 


Call to Participate in God’s Work 
Mat-Karma or Rama-Kaj 


4.1. We recall that chapter two identified ten key words or phrases that 
convey the message of universal welfare as given in the Gita and the 
Manas. Chapter three then explained the first of these ten expressions. 
The present chapter carries that process forward by concentrating 
attention on the second of those words or phrases. More specifically, 
we shall clarify how the Gita’s expression ‘mat-karma’, and TulasT’s 
expression ‘Rama-kaj’, give the message of the good of all. As in the 
previous chapters, we start with the Gita and then move on to the Manas. 

Four Aspects of Mat-Karma 

4.2. The literal meaning of ‘mat-karma’ is ‘My work’ i.e. God’s work 
because this expression forms a part of the teaching given by Lord 
Krishna. A detailed study of this topic, as we shall now present, involves 
giving answers to the following four questions— 

(a) Since God’s work is of many types, which particular work of 
Hie should be understood by ‘mat-karma’? 

(b) What are the practical components of ‘mat-karma’ in the Gita? 

(c) A variant of ‘mat-karma’ is ‘nimittamatram bhava’ i.e. consider 
yourself as an instrument of God. What does that imply? 

(d) Another variant of ‘mat-karma’ is ‘karma-samarpanam’ i.e. 
dedicate your actions to God. What kinds of actions are suitable 
for dedication? 

We shall consider these four aspects one-by-one. 


Call to Participate in God s Work Mat-Karma or Rama-Kaj 


51 


(a) God’s Work that Calls for Human Participation 

4.3. Mahatma Gandhi expressed an opinion as to the type of work in 
which human beings may participate along with God. It is interesting 
to recall the context in which this opinion was expressed. As is well- 
known, Gandhi interpreted the Gita in such a way as to derive his 
doctrine of non-violence therefrom. He faced opposition from many 
other GTta-interpreters. One of the points of dispute was related to the 
role that Lord Krishna played in the Mahabharata. Gandhi’s opponents 
argued that since Lord Krishna Himself was indirectly associated with 
the war, how His teaching in the Gita could support non-violence. 
Gandhi replied that the scope of human action has necessarily to be 
limited, and it would not be appropriate to try to participate in all the 
work that God Himself does, directly or indirectly. Here are Gandhi’s 
words— 

“I believe in Krishna, but my Krishna is the Lord of the Universe, 
the creator, preserver and destroyer of us all. He may destroy because 
He creates.” 1 

4.4. We believe that it is reasonable to limit the scope of ‘mat-karma’ 
to acts of preservation and sustenance of the universe. Really speaking, 
it is not a serious limitation because so many useful things can be done 
by obseiving this yardstick. V/e may clarify that our discussion is mainly 
related to non-governmental actions. 

4.5. The following two verses of the Gita can help us in identifying 
the general nature of God’s work that is suitable for human participation. 
The first one is verse XV. 17 which speaks of sustenance of the 
universe— 

uttamah purusas tvanyah paramdtme \tyudahritah 
yo lokatrayamavisya bibhartyavyaya Tsvarak 

Simple Meaning —God as Purushottama or Paramatma or the 
supreme self is beyond the ksara and the Aksara (i.e. the perishable 
and the imperishable). Paramatma enters the three worlds and 
sustains them. 

The second verse is from chapter V, but rather than quote the entire 
verse V.29, we only write below a part thereof which is enough for our 
present purpose— 

suhridam sarvabhutanam. 

Simple Meaning —God is ‘suhrid’ of all beings, i.e. the Friend who 
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does good to them without expecting any return. (This is the 
complete meaning of the word ‘suhrid’ as explained by 
Shankaracharya.) 


(b) Practical Components of Mat-Karma 

4.6. In the light of the above, it can be said that the Gita wants us to 
be a suhrid’ of all beings, and that would be a component of ‘mat- 
karma because God Himself is the ‘suhrid’ of all beings. Furthermore, 
since persons in distress (or arta as mentioned in verse VII. 16— 
reference paragraph 3.6 of our previous chapter) receive priority 
attention when-they pray to God for help, to be a ‘suhrid’ of ‘arta’ would 
be the most important, practical component of ‘mat-karma’. This idea 
is summarized in the well-known Sanskrit saying— 

daridrdn bhar kaunteya 

ma prayacchesvare dhanam. 


Simple Meaning Help the poor, because it is not so useful if you 
give money to a rich person. 

4.7. Swami Vivekananda coined the famous phrase “Daridra-Narayana” 
w ic meant that the service of the poor was the service of God. To 
bniva-worshippers, he said “JTva is Shiva”, and explained it further- 

W ^° S l CS ' n the poor, in the weak and in the diseased, 

wr>r<h W ° rs lps Shiva; and if he sees Shiva only in the image, his 
man 1P * S Ut preliminar y- He who has served and helped one poor 
race' eem ® Shiva in him, without thinking of his caste, or creed, or 

who’ cJ mg ’ W ’ th him Shiva is more pleased than with the man 
w ho sees Him only in temples.” 2 

practical S '^ eas a h° ut helping the poor bring out three 

egotistic feelings First ’ that we need t0 avoid 

should have no rieX r ^ g somethin g 8 reat - Secondly, we 

person whom we have helnid Wnf’ 6Ven y ° U ’ fr ° m the 

as God’s wnri- , elped. Thirdly, since we view ‘seva’ (service) 

privilege to Sh ° Uld fed grateful t0 God that He gave us the 

ourselves and noMif 3 * 6 wor ^' In ot * 1er words, we are helping 

in detail in hie h ^ W ° rld ' Swami Vivekananda explained these ideas 

ideas m hi Ih ent,tled “ Karma -y°g a ”- We have summarized these 
ideas in the following Sanskrit verse— 


na 


{ seva doinyabhavena nahmkarat manecchaya 
iiarirupadaridraya matvaivam jndnaprerita. 


53 


Call to Participate in God s Work Mat-Karma or Rama-Kaj 

Simple Meaning —Do not serve the poor with a sense of pity, do 
not entertain any arrogance while helping others, do not expect any 
reward or honour, rather view the poor as God, and have the right 
knowledge that God is looking after the whole world and we are 
merely participating in His work. 3 

4.9. Verse XI.55 of the Gita, which, in Shankaracharya’s opinion, “is 
the substance of the whole teaching of the Gita”, lists four practical 
components of ‘mat-karma’. These will be clear from the meaning of 
the verse (which is the closing verse of chapter XI)— 

mat karma krinmat paramo madbhaktah sangavarjitah 
nirvairah sarvabhatesu yah sa mam eti pdridava. 

Simple Meaning —Lord Krishna says—One who does ‘mat-karma’ 
looks upon Me as his or her goal, he or she is a bhakta or devotee 
of God, is also free from attachment and from enmity to all 
creatures— such a person attains Me. 

Shankaracharya explains in his commentary that this person is bereft 
of the idea of enmity even towards those who might be engaged in doing 
harm to him or her. In other words, doing ‘mat-karma’ means doing 
good to all. Another way of looking at it is that sva-dharma (one’s duty), 
fortified with actions done for the good of all, becomes ‘mat-karma’. 

We should add that we referred to a part of this verse in paragraph 
3.42 in the preceding chapter. 

(c) Becoming an Instrument of God 

4.10. The Gita’s teaching about becoming an instrument of God occurs 
in verse XI.33, i.e. in the same chapter (eleventh), the last verse of which 
we have quoted above in the preceding paragraph. Rather than quote 
the entire verse XI.33, we write below only the words that contain the 
teaching— 

nimittamatram bhave. 

Simple Meaning —Be thou merely an instrument in the hands of God 
i.e. be free from the egotistic thought as if you are the doer. 

4.11. Since we are presenting this teaching as a variant of ‘mat-karma’, 
we need not go into metaphysical questions related to this teaching. The 
main implication of becoming merely an instrument is that we act like 
a soldier in God’s army—not for destructive purposes, but only for the 
good of the world. Since we are God’s instrument, our ultimate victory 
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is certain. This gives us courage and confidence, but no arrogance. 
Sri Aurobindo is perhaps the best example of one who actually followed 
this teaching, therefore his explanation of what it means is very valuable. 
We reproduce below a few lines from his “Essays on the Gita”— 

“The highest way appointed for him is to carry out the will of God 
without egoism, as the human occasion and instrument of that which 
he sees to be decreed, with the constant supporting memory of the 
Godhead in himself and man, ‘mam anusmaran’, and in whatever 
ways are appointed for him by the Lord of his Nature. ‘Nimittamatram 
bhava’. He will not cherish personal enmity, anger, hatred, egoistic 
desire and passion, will not hasten towards strife or lust after violence 
and destruction like the fierce Asura, but he will do his work, 
‘lokasamgrahaya’.” 4 

4.12. Three words in the above quotation call for our comment. First, 
the closing word ‘lokasamgrahaya’—meaning ‘for the good of the 
world’—provides the purpose of becoming an instrument of God. 
Chapter-eight of this book will explain ‘lokasamgraha’ in detail. 
Secondly, Sri Aurobindo mentions ‘destruction like the fierce Asura’— 
that we shall explain in chapter eleven. Thirdly, in the middle of the 
above quotation, Aurobindo has referred to verse VIII.7 of the Gita, 
the first half of which reads as follows— 

tasmat sarvesu kalesu 
mdmanusmara yuddhya ca. 

Simple Meaning —Lord Krishna says—Therefore, at all times, 
remember Me and fight, i.e. continue doing sva-dharma. 

.^viously, one who becomes an instrument of God, combines 
a ti with karmayoga. Even in the face of heavy odds against him, 
e can maintain his enthusiasm and even-mindedness. In the 
terminology of the Gita, he becomes a ‘sattvika-karta’, i.e. a virtuous 
doer, in accordance with verse XVIII.26— 

muktasango 'nahamvadi dhrityutsahasamanvitah 
siddhyasiddhyornirvikarah karta sattvika ucyate. 

Simple Meaning —A sattvika doer is free from attachment, does not 
show egotism, is full of resolution and zeal, and is unmoved by 
success or failure. 

He is thus bound to make a significant contribution to the good of 
the world. 
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(d) Karma-Samarpanam or Dedication 

4.14. It was mentioned in paragraph 4.11 that the ‘nimittamatram’ 
variant of‘mat-karma’ provides, among other things, a safeguard against 
egotism. A similar consideration lies behind the introduction, in the Gita, 
of the technique of karma-samarpanam which is the second variant of 
‘mat-karma’. 

4.15. Hiriyanna has sounded a note of caution for ordinary people that 
they need to avoid a sense of self-importance, arising out of actions 
done for the good of others— 

“The process of abandoning selfish interest and pursuing only the 
good of the society is not always conducive to one’s spiritual growth. 
A conscious assumption by an individual, of the role of a social 
benefactor, is likely to result in a sense of self-importance which is 
ruinous to all spiritual growth... .” 5 

4.16. In the Gita itself, the practical problem raised by Hiriyanna is 
recognized, namely, that a social worker runs the risk of developing 
egotism. In order to stress this point, Lord Krishna mentions, 
immediately after the lokasamgraha-verses (III. 20-26), that 

ahamkdra vimudhatma kartahamiti manyate. 

Simple Meaning —He whose soul is bewildered by egotism thinks 
T am the doer’. 

4.17. As a remedy, to take care of the problem of egotism, Lord Krishna 
suggests in verse 111.30 

mayi sarvani karmani samnyasya’dhydtmacetasd 
nirasir nirmamo bhutva yudhyasva vigatajvarali 

Simple Meaning —Dedicating all thy works to me, with thy 
consciousness fixed in the Self, being free from desire and egotism, 
fight, delivered from thy fever. 

We should add that the expression ‘fight’ means ‘continue doing sva- 
dharma’—as we remarked in paragraph 4.12 also. 

4.18. The most well-known verse containing the teaching on dedication 
of all acts to God, is IX.27— 

yat karosi yadasnasi yajjuhosi dadasi yat 
yattapasyasi kaunteya tat kurusva madarpamm. 

Simple Meaning—Lord Krishna says—Whatever you do, whatever 
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you eat, whatever you sacrifice, whatever you give away, whatever 
austerities you practise, do that as an offering to Me. 


4.19. Like the nimittamatram variant, the karma-samarpanam variant 
also is a harmonious combination of karma-yoga and bhakti-yoga, 
which implies serveral things. The first implication has already been 
mentioned, viz. freedom from egotism. Secondly, an attitude of 
samarpanam makes it easier to give up the desire for selfish gains. 
Thirdly, such a person would feel the urge to do only sattvika deeds, 
because how can impure deeds be dedicated to God? 

4.20. Among those who tried to put into practice the method of 
e lcation, names of Gandhi and Vinoba obviously come to mind, 
onsidering, first, the views of Gandhi, we notice that he stressed the 

value of bhakti which is necessary for karma-samarpanam— 

We learn from the ninth chapter that devotion means attachment to 
God. This is the royal road to the cultivation of a selfless spirit which 
inspires us to dedicate all our actions to God. In fact, devotion is 

f S0 : e : Clgn and eas y to practise. It is easy to practise if it 
a es hold of our heart, but hard going if it does not.” 6 

. , . '^°b a gives the simile of seed-throwing” and “seed-sowing” 

i p ,° me . the advanta ge of combining karma-yoga and bhakti-yoga 
i-e. of dedicating actions to God— 


rmayoga says . perform action but renounce the fruit, do not 
it.... Bhaktiyoga means becoming one with the Lord through 
heant'fM ^ Ra -i a 'y°§ a > both karma and bhakti are combined in a 
thro J it mann f r ' Ra J a W°g a says—Do not give up the fruit, do not 
whollv l Ut ded * cate d to die Lord. What you throw away is 

fills i rr The L actlon dedi cated to the Lord is like a seed sown. It 
ur d e Wlt h endless joy and holiness.” 7 

worthv of 0 ^- a ^ S ° ^ u ® gests tdat > although only sattvika actions are 
dedication ^ ffered to the Lord > a beginning of the process of 

that traces of selfT^ ^ ncn ' sattvika acts as well, with prayers 
process- lf ' Shness ln human eff ort may be eliminated in the 


The ninth chapter speaks of surrendering all actions to the Lord. In 
the seventeenth chapter, this idea is more fully dealt with. It is 
specially stressed here that the action which is surrendered to the 
Lord should be sattvika, for only then will it be worthy of being 
offered to the Lord.... 
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“But a question arrises : If dedication is only for the pure man, what 
is the sinner to do? He should also, wishing that his acts should 
become progressively purer, surrender all his actions to the Lord. 
Dedication is a mental attitude, and the mere utterance of words of 
dedication are neither necessary nor sufficient.” 8 

Rama-Kaj in the Manas 

4.23. Like ‘mat-karma’ in the Gita, ‘Rama-kaj in the Manas plays an 
important role in strengthening the call for the good of all. Questions 
relating to this topic, that we listed in paragraph 4.2, can all be answered 
on the basis of the Manas too. In fact, the relevant material in the Manas 
is in greater detail because there are many Rama-kaj performers of 
whom the most important ones are—Hanuman, Angad, other monkeys 
who supported them, and Jatayu. We shall pick up only those references 
from the Manas that illustrate the points already raised in connection 
with ‘mat-karma’ in the earlier part of this chapter. 

God as Bharta and Suhrid 

4.24. Corresponding to the Sanskrit word ‘bharta’, TulasT uses the Hindi 
equivalent ‘bharan poshana’, and he repeats this idea by using words 
like ‘jag palan and ‘jag ashraya’. We present below three quotations 
where these expressions occur—the first two quotations are from 
Balakanda while the third one is from Ayodhyakanda— 

visva bharan poshart kar joT. 

Simple Meaning —God looks after and nourishes the entire universe. 
ehi vidhi jag hari ashrit rahai 

Simple Meaning —In this way, the world is sustained by God. 

shruti setu palak ram turn jagdish maya janakf 
jo srijati jag pdlati harati rukh pai kripanidhan ki 

Simple Meaning —O Rama, You are the Lord of the universe, You 
maintain it by means of the ideals set forth in the Vedas, and SIta, 
Your Shakti, carries out Your plans—she creates the world, maintains 
it, and destroys it—and this cycle continues. 

4.25. Next, about the occurrence, in the Manas, of Hindi equivalents 
of ‘suhrid’, the complete meaning of which (given in paragraph 4.5) is 
‘a friend who does good to you without expecting any return.’ There 
are many such expressions in the Manas, but we give below only two— 
the first one from Ayodhyakanda, and the second from Uttarakanda— 
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ram pran priya jivan ii ke 
svarath rahit sakhd sab hi ke. 

Simple Meaning —Rama is as dear as your own life, in fact, our 
life is because of Rama, He is the Friend of all and He has no selfish 
motive behind this friendship. 


hetu rahit jag jug upkari 
turn tumhar sevak asurari 
svarath mit sakal jag mdhin . 


Simple Meaning —O Rama, all worldly friends have selfish motives, 
but there are two exceptions—You and Your bhakta (like Hanuman) 
do good to the world without expecting any return. 

Practical Components of Rama-Kaj 

4.26. Although the literal meaning of ‘Rama-kaj is ‘Rama’s work’ 
W ich is the same thing as ‘God’s work’, the inner meaning is ‘doing 
goo to others . This can be clarified from the Manas in five ways. First, 
Kama says to Angad in Larikakanda— 

kaju hamar tasu hit hoi 


Simple Meaning—My work and Ravana’s 
together. 


‘hit’ (or welfare) go 


his 7 b S ^ C ° ndly ’ Hanuman ’ whose life’s mission was ‘Rama-kaj’ tried 
Ham. S - 1 ° d ° gooc ^ t0 Ravana although the latter did not follow 

Su nf wT- S , advice - The blowing extracts from Kishkindhakanda and 
darakanda, respectively, clarify this— 

rama-kaj lagi tav avatara. 


RSmu-kaj^ 3 ^^ ^ ^ anuman ’ y° ur incarnation is only to do 

jadapi kahi kapi ati hit van T 
bold vihasi maha abhimanl. 

interulpH^^^' 0 ^ Although Hanuman’s advice to Ravana was 

it becan ° 01mmense 8°°d t0 him (i.e. Ravana), the latter ignored 
it because of his extreme arrogance. 

thm 'nn^lk^’ R / ma taUght Hanuman ( an d through him to all mankind) 
essential ° U f Serve t * le wor ld with the feeling that everyone is 
iv-- y , - j° rm ^° d ' ^his message of social service is in 

Kishkindhakanda (i.e. canto V) and this is the practical technique for 
doing Rama-kaj— 
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main sevak sacharachar 
rup swami bhagwant 

Simple Meaning —The best social worker is one who views the 
whole world as God’s form. 

4.29. Fourthly, Tulasidasa has described Hanuman (whose mission is 
Rama-kaj) as one who removes the sorrows of all and who brings about 
‘sakal kalyan’ i.e. the good of all. Here are three quotations from 
Vinay-Patrika— 

sumirat sankat sock vimochan.... 
khani sakal kalyan ki 

Simple Meaning —We pray to Hanuman, he will free us from all 
difficulties and sorrows, and he will give real happiness and welfare 
to all. 

This quotation reminds us of the popularity of sankatmochan as 
Hanuman’s name— 

ko nahin janat hai jag men 
kapi sankat mochan nam tiharo. 

Simple Meaning —O Hanuman, this is well known that the whole 
world has named you ‘sankatmochan’ (i.e. one who frees us from 
all difficulties). 

hanuman kalyan karta.... 
jagadarti-harta. 

Simple Meaning —Hanuman does good to all, he removes the 
distress (arti) of the world. 

mangal miirati maruti nandan 
sakal amangal mul nikandan. 

Simple Meaning —Hanuman is the embodiment of mangal (i.e. 
good). He uproots (i.e. removes completely) all that harms mankind. 

4.30. Fifthly Jatayu’s sacrifice is glorified in the Manas by saying that 
he gave up his life while doing par-hit (i.e. good to others), and also 
saying that he gave up his life while doing Rama-kaj. This shows that 
these two expressions are synonyms. The following two quotations are 
from Kishkindhakanda— 

parhit bas jinh ke man mahitt 
tinh kahn jag durlabh kachhu nahin 
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ramkaj karan tanu tyagi 
haripur gayau param barabhagl 


Simple meaning Jatayu attained Rama’s abode i.e. the highest 
state that can be attained after death, because his innermost desire 

was to do parhit, and he fulfilled his desire.He gave up his life 

while doing Rama-kaj. 

4.31. Jatayu’s glorification reminds us of verse 111.35 of the Gita— 


svadharme nidhanam sreyah 

(cm^ e ^^ ean,n ^ ^ ne wb ° d ’ es wbde carrying out svadharma 
(one s duty) attains sreyas (i.e. moksa). 

BakkSn^^ 51135 SPCakS Similarly ' n an0ther context too-namely in 


par-hit Idgi tajai jo dehi 
santat sant prasansahi tehi. 


ipTslife of o!hers USly P ' rS0 " Wh ° giV “ 

in paragraph 4 Statements of TulasTdasa, we can say, as we did 
to the statu® J'Vt* C ° ntext of the G *a, that svadharma is elevated 
i-e- the good of othetr 3 " ^ When il 15 “ d t0 P ar ‘ hlt 

4.33. iU Wr 5tram ^ thC M3naS 

contribution to Ram!] 1 P aragra P^ that next to Hanuman, Angad’s 
Present coi^t^^ ™s is particularly so in the 

concept. To understand thh ? 3 '1 eX . phCltly referS t0 the nimittamatram 
which are given in LarikaV-" h WC need t0 *=° * nto som e detail 
difficult assignment vk mf ^ T-° VI) about Angad. He had a 
and among other thines d § ° ° Lartka as a representative of Rama, 

m -on .A,viwofds -' 8 ,0 °' “ PlaiMd hiS 


main raghubir duta daskandhar.... 
tav hit karan ayaun bhdi.... 
attam kul pulasti kar nati 
siva viranchi pujehu bahu bhdnti 
varpayau kTnheu sab kaja 

jitehu lokpal sab raja . 

ab subh kaha sunahu turn mora. 
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Simple Meaning —O Ravana, I have come here as Rama’s 
representative. My mission is to do good to you.... Please remember 
that you belong to an excellent family. You have worshipped Shiva 
and Brahma who granted you special boons. You have made many 

conquests and have done wonderful things.Now please listen to 

my advice which will do good to you. 

4.34. Angad’s words did have some effect. Ravana understood that 
Angad’s proposal was to replace enmity with friendship. However, in 
his arrogance, Ravana interpreted this as a sign of weakness, and he 
said— 


ripu sari priti karat nahin laja. 

Simple Meaning —In my opinion, it would be a shameful act to 
make friendship with one’s enemy. 

4.35. Ravana’s wife, MandodarT interpreted Angad’s mission correctly. 
She told Ravana— 

jehi jalnath bandhdyau held 
utre prabhu dal sahit subela 
karunik dinkar kul ketu 
dut pathayau tav hit hetu 

Simple Meaning —My dear husband, please do not misinterpret 
Angad’s proposal. Do not think that Rama has offered peace due to 
his military weakness. He has immense strength and resources. He 
got the bridge constructed over the sea, and brought his whole army 
here. But he is compassionate, so He sent Angad to do good to you. 

4.36. More details about Angad need not be told except that he tried 
all possible ways to make peace, and before leaving, he taught Ravana 
a lesson. But Angad remained free from arrogance, because—and this 
is important for our present discussion—he considered himself merely 
an instrument in Rama’s hands. He uses the Hindi-equivalent of 
‘nimittamatram— 

svayamsiddha sab kaj 
nath mohi adar diyau. 

Simple Meaning —Rama-kaj is svayamsiddha’ i.e. it is bound to 
succeed by itself (even without me), because it is backed by Rama’s 
infinite strength. Although I got the honour as if I did something 
great, I know that Lord Rama sent me only for procedural formality, 
i.e. I am merely an instrument. 
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4.37. We mentioned in paragraph 4.12 that the nimittamatram attitude 
is strengthened by thinking of God while doing svadharma. The same 
message is given in the Manas by Jatayu’s brother, Sampati, to 
Hanuman, Angad and other monkeys. Kishkindhakanda describes how 
all these monkeys, trying to do ‘Rama-kaj, ran into difficulties. At that 
critical juncture, Sampati gave them strength and advice by saying— 

pdpiu jakar nam sumirahin 
ati apar bhav sagar tarahin 
tasu dut turn taji kadraT 
ram hridayan dhari karahu upai 

Simple Meaning —Remember that you are trying to do 4 Rama-kaj. 
Remember also that you are soldiers in Rama’s army. So there is no 
need to lose heart. I want to remind you that, by thinking of Rama, 
even ordinary people can do great things. So why not you? Keep 
Rama in your hearts, give up faint-heartedness, and try your best. 
(And we all know that this led to success). 

4.38. The last point we mentioned in relation to ‘nimittamatram’, viz. 
in paragraph 4.13, is that such an attitude makes the concerned person 

a sattvika karta”—in the terminology of the Gita. The Manas too 
provides many illustrations of this, but we shall present here only three 
o them. The first illustration is from Kishkindhakanda (i.e. canto IV) 
which describes the effect of Rama-kaj on the monkeys— 

chale sakal van khojata 
saritd sar giri khoh 
rdm-kaj lay lee n man 
bisrd tan kar chhoh 

'mpie Meaning Although the monkeys had a difficult assignment, 
ama kaj gave them strength and a strong motivation. They did 
no min the difficulties at all, and bodily discomforts did not bother 
lem. orests, mountains, caves and ponds—none of these could 
dampen their enthusiasm. 

4.39. The second illustration is from Sundarakanda (i.e. canto V), which 
gives details of Hanuman s adherence to the principles of karmayoga. 
The most famous words of Hanuman in the context of Rama-kaj are— 

rdm-kaj kTnhe binu 
mohi kahdn vishram 

Simple Meaning—A am so much dedicated to Rama-kaj that I do 
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not want to think of ‘vishram’ (i.e. rest). This last word ‘vishram’ 
can be interpreted in two ways. First, it denotes a pause for relaxation. 
Secondly, it denotes ‘peace’ i.e. jivanmukta state, which is the 
spiritual goal of many people, but for Hanuman, even that is not 
important because Rama-kaj is both the means and the goal for him. 

4.40. The third illustration is from Larikakanda (i.e. canto VI) which 
describes how Hanuman, doing Rama-kaj, was able to perform 
superhuman tasks. When Lakshman w'as wounded, Hanuman brought 
the medicinal herb from the Himalayas to Lanka within a few hours— 

kahd nam giri aushadhi 
jdhu pavansut len 
ram charan sarsij ur rakln 
chald prabhanjan sut bal bhakln 

Simple Meaning —The doctor specified the mountain from which 
the medicinal help was to be brought. It was a long and difficult 
journey and time was short. But Hanuman (the sattvika karta) kept 
Rama’s feet in his heart and expressed confidence that he will do 
the needful. (And we know that he did). 

Karma-Samarpanam in the Manas 

4.41. As we mentioned in paragraph 4.19, the technique of karma- 
samarpanam also represents a harmonious combination of karmayoga 
and bhakti-yoga. We shall present three instances of this on the basis 
of the Manas. The first one is Hanuman again, who, as the supreme 
performer of Rama-kaj, cannot be left out. Secondly, the poet 
TulasTdasa dedicated the Manas to the saints, in the true spirit of karma- 
samarpanam. The third instance is provided by Pratapbhanu, and we 
shall explain why his karma-samarpanam proved to be short-lived. 

4.42. Starting with Hanuman, the secret of his success was that he 
dedicated himself—and not merely his actions—to Rama. So Hanuman 
went beyond karma-samarpanam to sampurna-samarpanam (sampurna 
meaning all). He says to Lord Rama in Kishkindhakanda— 

jatiaun nahin kachhu bhajan updi.... 
sevak sut pati matu bharose. 

Simple Meaning —I do not know any technique like singing of 
God’s praise or observing discipline like yoga, etc. I have simply 
surrendered myself unto you—like a servant unto master or a son 
unto mother. 
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Because of this, Hanuman got immense strength, and he remained 
completely free from egotism. He even appealed to-Ravana to give up 
egotism—and this is from Sundarakanda— 

tyagahu tam abhiman. 

Simple Meaning Hanuman said, give up egotism, it is tamasika 
i.e. the epitome of badness. 

And Hanuman carried out ‘seva’ or ‘service’, remembering all the 
time that he was merely an instrument in the hands of Rama. Hanuman 
told Rama in Sundarakanda— 

so sab tav prat dp raghurai 
yiath na kachhu mor prabhutai. 

Simple Meaning O Lord Rama, all the strength is yours, none of 
it is mine. 


4.4 3 Secondly, TulasTdasa declares repeatedly in Balakanda that he is 

R 5 m a > P ° et ’ ^ whatever merit there is in the Manas it is all due to 
s grace, and he dedicates the Manas to saints— 

jadapi kavit ras ekau nahin 

ram pratdp pragat ehi mdhin . 

sujon suchit suni lehu sudhdri 

Manas an J n £ Please do not expect any poetic quality in the 

listen to th U 0U an ^’ l ^ at * s R ama ’ s grace. O saints, please 
please mal^ ti. 31135 a so ^ heart and wherever there are errors, 
e necessary corrections, as a guru does to his pupils. 
And T 1 ~ 1 

the hanDiness' ^. as confident that, since the Manas would contribute to 
PPmess of all, the saints would accept his dedication- 

rdmcharit rdkesh kar 
saris sukhad sab kdhu 
sajjan kumud chakor chit 
hit vishesh bara Idhu. 

will "make alTh^ ^ as ' sa Y s > Ramakatha (as told in the Manas) 
"f <•« rays of .he full moon). Sa.nts will find 

the full moon) beneflC ' al * he l0tUS and ,he chak ° r bird that love 


4.44. Thirdly, we need to look closely into the 
Pratapbhanu as told in Balakanda. The story falls into 


story of King 
two parts—and 
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they bring out two opposite sides of Pratapbhanu’s mental attitude and 
performance. In the first part, the king is depicted as a karmayogin who 
dedicated his actions to God— 

hridayan na kachhu phal anusandhdna 
bhiip viveki param sujdna 
karat je dharaiti karam man vanI 
vasudev arpit nripa gyani 

Simple meaning —King Pratapbhanu was wise and great. He 
followed the karmayoga principle “Do not hanker after the fruit of 
your actions.” Furthermore, whatever dharmic acts the king 
performed, by thought, v/ord and deed, he dedicated all of them to 
God. 

No wonder that all the people of his kingdom were happy. So the 
first part of the story brings out the virtuous mentality as well as actions 
of the king. 

4.45. But the Manas says in part two of the story that unfavourable 
circumstances led the king to destruction. He was deceived by a fake 
sannyasin who gave him the impossible assurance that he will live for 
ever— 

jard maran dukh rahit tanu. 

Simple Meaning —The fake sannyasin told the king—you will not 
grow old, will not die, and will always be happy. 

In other words, the king strayed away from the earlier practice of 
karmayoga and karma-samarpanam, and fell a prey to excessive 
desires. He fell into the fake sannyasin’s trap and was destroyed. 

4.46. TulasT’s message from Pratapbhanu’s story is that, unless there 
is a worthwhile purpose in life, like seva or social service—and unless 
this purpose is maintained—even the practice of karma-samarpanam 
may prove to be short-lived. 


Chapter Five 


Call to Follow the Spiritually 
Perfect—Yogarucjlia or Saint 


n t e preceding chapter we explained how participation in God’s 
F 1C i rnat '* carma or Rama-kaj essentially implies performing acts 
sncta Cia S f P ? Ce ^ as ' s op { his is the realization that God is the 

ff ooH? er F f the UniVerSC and also the Friend of a11 beings who does 
as TnH’ em without expecting any return. So in doing social service 

carrv tv W j F ’ WC ^ 0 ^ 0W tjod’s example. In the present chapter, we 
examnlC * 6a j St6F ^ urt her, by extending the list of those whose 
who thp WC 1166 t0 ^°how. Both the Gita and the Manas have indicated 

of doing go e od lt to S an e V!! lat,S ’ ^ l ° G ° d ’ ^ Setting 30 example 

will have tr. a ^” ls ! S 3 i avounte topic in both the books, so we 
or nhrases ° Ft f- se ^ ect i ve approach. In terms of the ten key words 
the third nf tR W6 * Sted c h a P ter two, the present chapter deals with 

me third of those expressions. 

above-mentin^ s ° c * a \ serv ’ ce is the visible, outward characteristic of the 
caDabilitv tR ^ e ^ tlde s, they obviously have some extraordinary, inner 
the GTt^anH l nab CS them t0 give P riorit y t0 the good of others. Both 
denendLo R ^ View them as ‘spiritually perfect’, and, 
to identify tR ° W ! ^ atta ' ned perfection, various expressions are used 
innmpv t ^ re i at od point made by both the books is that the 
• ^ tr s P 1 t ltua l perfection is, in turn, facilitated by acts of social 
ice. ere ore, besides describing the exemplary nature of those 
w o are pe ect, we shall also look into the relationship between social 
service and spiritual perfection. 


Call to Follow the Spiritually Perfect—Yogarudha or Sant 
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5.3. We mentioned above that the spiritually perfect are called by many 
names. Before coming to that topic, we want to say that the state of 
perfection itself is devoted in the Gita by several words. One of these 
words is ‘sreyas’ which is an Upanisadic word meaning ‘good’ and to 
which we referred in paragraph 1.11. Dr. Radhakrishnan has made a 
list of the other words— 

“The end of perfection is called the highest (III. 19), moksa or 
emancipation (III.31, IV.15), the eternal state (XVIII.56), the path 
from which there is no return (V. 17), perfection (XII. 10), the highest 
rest (IV.39), the entering into God (IV.9, 10, 24), contact with God 
(VI.28), rest in Brahman (11.72), transformation into Divine existence 
(XIV.26), transformation into Godhead (V.24).” 1 

5.4. The popular word ‘moksa’, which occurs in the above list, is one 
of the four ‘purusarthas’ or values of life. The common belief is that 
this is an ‘afterdeath value’, but Mishra warns against any narrow, 
negativistic interpretation of moksa— 

“Moksa is not an other-worldly and after-death value, nor is it an 
individualistic a-social value. The negativistic interpretation of moksa 
found in some sections of the Indian tradition is not correct. The true 
picture of moksa which we find in the Vedas, Upanisads and the Gita 
is a very positive one... Self-realization is a process of gradual 
uncovering of the higher or the deeper self, proportionate to self¬ 
purification through the means of the cleansing of heart and universal 
love.” 2 

5.5. There is ample evidence in the Gita to support Mishra’s view of 
moksa, namely perfection related to cleansing of heart and to universal 
love, and the possibility of this being achieved in this world. For 
example, verse V.23 states very clearly— 

saknoti’hai’va yah sodhum 
prak sariravimoksanat 
kamakrodhodbhavam vegam 
sa yuktah sa sukhi narah . 

Simple Meaning —He who is able to resist the rush of desire and 
anger, even here before he gives up his body, he is a yogin, he is 
the happy man. 

5.6. About the yogas or ways by which spiritual perfection can be 
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achieved, three paths are commonly referred to, viz. karma (action), 
bhakti (devotion), and jfiana (knowledge). However, other possibilities 
are also mentioned, for example, in verses XIII.24-25— 

dhyanena’tmani pasyanti 
kecidatmanamatmana 
anye sdmkhyena yogena 
karmayogena ca'pare. 

Simple Meaning —Some perceive the Self in the self by the self 
through ‘dhyana’ (meditation), others by ‘Samkhyayoga’, and still 
others by karma-yoga. 

anye tvevamajanantah 
srutva ’nyebhya upasate 
te’pi cd’titarantyeva 
mrityum srutiparayanah . 

Simple Meaning —Yet others, ignorant of these paths, hearing from 
others, worship, and they too cross beyond death by their devotion 
to what they have heard. 

5.7. The Manas uses a simile to point out two things, viz., first, that 
all the three yogas are important, and secondly, that best results can be 
achieved if all of them merge into one. In the beginning of Balakanda, 
u dsi compares saints to Prayag, the most important centre of 
pi gnmage. Just as there are three holy rivers in Prayag (Gariga, Yamuna, 
arasvatl), similarly, says TulasI, saints teach all the yogas. With this 
background information, let us look at TulasT’s words— 

mud mahgalmaya sant samaju 
j° jag jangam tirathrdju 
ramabhakti jahan sursari dhara 
sarsai brahma vichar prachard 
vidhi nishedhmaya kalimal harm 
karam katha ravinandini varnT 
harihar katha virajati veni 
sunat sakal mud mangal deni 

Simple^Meaning Saints do good to us like Prayag, but unlike 
rayag (w ich is fixed in one place) saints move from place to place 

rw t° are m ° re k ene fi c i a l than Prayag). Saints teach bhaktiyoga 
(w lc is like Gahga in Prayag), jnanayoga (which is like Sarasvatl), 
an armayoga (which is like Yamuna). But the most important point 
in Prayag is where the three rivers meet (i.e. Trivern). Similarly, when 
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all the three yogas merge into one, and we hear the katha of Rama 
and Shiva, we get ‘sakal mangal’ i.e. the good of all. 

5.8. Another point about spiritual perfection, that is mentioned in the 
Gita as well as in the Manas, is that very few people strive for it. For 
example, verse VII.3 of the Gita says— 

manusyanam sahasresu 
kascidyatati siddhaye. 

Simple Meaning —Among thousands of people, scarcely one strives 
for perfection. 

And the Manas-words, occurring in Uttarakand are similar— 

nara sahasra mahn sunahu purari 
kou ek hoi dharma vrat dhari... 
gyanvant kotik mahn kou 
jivan mukta sakrit jag sou. 

Simple Meaning —Among thousands of people, scarcely one takes 
the path of dharma seriously....Similarly, among many people who 
acquire knowledge, scarcely one attains the state of ‘jlvanmukta’ 
(i.e. liberated while still living). 

5.9. Although very few people strive for perfection, both the Gita and 
the Manas contain encouraging words for their success—the underlying 
idea being that, through genuine efforts spread over several ‘births’, 
perfection will be achieved. Verse VI.45 of the Gita is optimistic— 

prayatnadyatamanastu 
yogi samsuddhakilbisah 
anekajanmasamsiddhas 
tato ydti param gatim. 

Simple Meaning —The yogi who strives and perseveres, will be 
cleansed of all sins, and perfecting himself through many lives, will 
ultimately attain to the highest goal. 

And similarly, in the Manas, Kakbhushandi is the living example of 
one who attained perfection after many births. He attributes this to God s 
grace, while addressing Garuda in Uttarakanda— 

sudhi mohi noth janam bahu kerT 
siva prasad mati moha na gheri. 

Simple Meaning —By the grace of Lord Shiva, I was liberated from 
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delusion after many births, and I am able to recall my experiences 
in all those births. 


Inter-relationship Between Spiritual Perfection and Social Service 

5.10. One part of this relationship is usually taken for granted, viz. that 
spiritually perfect persons are continuously engaged in social service. 
There are at least six different sections of the Gita where this aspect of 
the relationship is described in detail, and similar accounts are even 
more numerous in the Manas. A summary of all these will form part of 
this chapter. 

5.11. The other part of the relationship has received more attention in 
modem times than in the past. Swami Vivekananda highlighted this 
relationship when he said that doing good to the world would form an 
essential part of the spiritual practices of the members of the 
Ramakrishna Mission. His ideas and those of Mahatma Gandhi and 
others will be referred to in chapter thirteen of this book. 

5.12. To remove the doubts of those who still prefer the ancient 

commentaries on the Gita, rather than the modem ones, we want to point 
out that there are several verses in the Gita which link social service to 
spiritual attainment. For example, verse VI.40 says_ 

na hi kalyanakrit kascid 
durgatim tata gacchati. 


Simple Meaning One who does ‘kalyan’ i.e. good to others, can 
never go down spiritually. 

And the same idea is expressed by TulasT in Uttarakanda— 
kabahun ki dukh sab kar hit taken . 

Meaning—if you try to do good to all, you will never suffer 
trom unhappiness yourself. 


5 13 A 

if j • n '^resting question arising from the above is the following— 
nerfW g °° t0 ° therS helps one become spiritually perfect (and in that 
betwppn°?n^° U a J S ° ^ 00C * t0 otbers )> then what is the difference 

answer t fn- PCr 6Ct Sta ! e anc * tbe one P r ' or to perfection? A simple 
, t 1S ^ Ues ^ 0n is that, prior to achieving perfection, one does 
i ° ° . ers ^ convincing oneself that this is a part of one’s duty, 

Hr i 6 ^ er ^ ect P ers on does the same thing spontaneously. 

,. , a a ns nan ^ as derived this idea from verse VI.3 of the Gita 
which reads as follows— 


aruruksor tnuner yogavn 
karma karanamucyate 
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yogarudhasya tasyai 'va 
samah karanamucyate. 

Simple Meaning —An aspirant views acts of social service as a 
means to perfection. A spiritually perfect person performs such acts 
as if inspired by serenity i.e. spontaneously. 

Further clarification of the meaning of this verse is provided by 
Dr. Radhakrishnan in a long commentary, a part of which is reproduced 
below— 

“Through work we struggle to obtain self-control; when self-control 
is attained, we obtain peace. It does not follow that we then abandon 
all action...The yogin attains complete tranquillity by abandoning the 
fruit of action. He performs actions with a perfect equanimity. He 
overflows with a spontaneous vitality and works with a generosity 
which arises from his own inexhaustible strength.” 3 

5.14. The Hindi word for ‘spontaneity’ is ‘sahaj’ and this is used in 
the Manas to characterize the social service performed by saints, as the 
following quotation from Uttarakanda shows— 

par upkar vachan man kdya 
sant sahaj subhau khagraya. 

Simple Meaning —Kakbhushundl tells Garuda that doing good to 
others, by thought, word and deed, is ‘sahaj svabhav’ of saints 
i.e. they do this spontaneously and naturally. 

5.15. One of the most famous songs about spontaneous acts of service 
is by KabTr, and we quote below a part thereof— 

sadho sahaj samadh bhali... 
jahn jahn dolon so parikrama 
jo kachhu karon so seva... 

Simple Meaning —KabTr says that he is happy to have arrived at 
that stage where the distinction between secular and spiritual life has 
disappeared. For example, ordinary people go to temple to do 
‘parikrama’ (i.e. the ritual of going round the room in which God’s 
image is installed). But, in my case, all my wanderings to help others 
constitute ‘parikrama’. In fact, whatever I do is ‘seva’ i.e. service. 

Gita’s Descriptions of the Spiritually Perfect 

5.16. Six of the eighteen chapters of the Gita (viz. II, V, VI, XII, XIV, 
XVIII) contain an account of the characteristics of those who have 
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attained spiritual perfection. One of the reasons why this topic has 
appeared so many times is, that perfection can be achieved in many 
ways and the state of perfection has therefore been given many names. 
It is observed, however, that the characteristics mentioned in the various 
accounts are broadly similar. This will become clear as we take up the 
accounts one by one. But, to start with, it will be useful to present some 
general, background information about the six descriptions— 

(a) In chapter II, verses 54 to 72 describe a ‘sthitaprajha’ i.e. a person 
of steadfast wisdom. 

(b) In chapter V, verses 19 to 29 describe a ‘jlvanmukta’ i.e. one who 
is liberated while still alive. 

(c) In chapter VI, verses 27 to 32 describe a ‘samyayogl’ i.e. one who 
has equal vision towards all. 

(d) In chapter XII, verses 13 to 20 describe a ‘bhakta’ i.e. a devotee 
of God. 

(e) In chapter XIV, verses 21 to 27 describe a ‘trigunatlta’ i.e. one 
who has gone beyond the three gunas (sattva, rajas, tamas). 

(f) In chapter XVIII, verses 51 to 56 describe a ‘brahmabhuta’ i.e. 
one who has attained Brahman. 

5.17. Before moving on to each of the six descriptions, we want to draw 
attention to three points which are applicable to them as a group. First, 
since the journey to perfection is accomplished by ‘yoga’ of one kind 
or t e other, it is relevant to recall the two definitions of ‘yoga’ given 
in verses 11.48 and 11.50. Taking verse 11.48 first— 

samatvam yoga ucyate. 

Simple Meaning Yoga denotes even-mindedness. 

Secondly, verse 11.50 says— 
yogah karmasu kausalam. 

Simple Meaning Yoga is skill in action. 

Therefore, these two definitional qualities or virtues can be assumed 
°. ^ art °* eac ^ the six descriptions. We shall notice that ‘even- 
min e ness is referred to in the descriptions themselves, so ‘skill in 
action can be added thereto in each case, although none of the 
descriptions contains the word ‘kausalam’ as such. 

5.18. The second point that is applicable to the six descriptions as a 
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group, is the sameness of their goal, viz. good of the world. 
Dr. Radhakrishnan has expressed this by a simile— 

“We do not proceed on the same lines but that which we seek is the 
same. We may climb the mountain by different paths but the view 
from the summit is identical for all. The liberated souls take upon 
themselves the burden of the redemption of the whole world.” 4 

5.19. The third point relates to the occurrence of the same or similar 
ideas or expressions in two or more descriptions. The repetitive use of 
the following nine ideas or expressions provides concrete evidence of 
the overall similarity between the six descriptions— 

(i) Seva or social service is denoted by the expressions ‘sevate’ and 
‘sarvabhutahite ratah’. 

(ii) Steadfast wisdom is denoted by the expressions ‘sthitaprajna’, 
‘sthirabuddhi’ and ‘sthiramati’. 

(iii) Even-mindedness towards friends and foes is denoted by 
the expressions ‘samah s'atrau ca mitre ca’ and ‘tulyo 
mitraripaksayoh’. 

(iv) Equality and friendliness towards all beings, are denoted by the 
expressions ‘samah sarvesu bhutesu’, ‘sarvatra samampasyati’, and 
‘advesta sarvabhutanam’. 

(v) Unselfishness and non-egotism are denoted by the expression 
‘nirmamo nirahamkarah’ which has been repeated. 

(vi) Purity and sinlessness are denoted by the expressions 
‘ksinakalmasah’ and ‘vigatakalmasah’. 

(vii) Freedom from passion, fear and rage is denoted by the expressions 
‘vltaragabhayakrodhah’ and ‘vigatecchabhaya krodhah’. 

(viii) Freedom from grief and selfish desire is denoted by the expression 
‘na socati na kanksati’ which has been repeated. 

(ix) Attainment of Brahman is denoted by the expressions 
‘brahmanirvana’, ‘brahmabhuta’, ‘brahmayogayuktama’ and 
‘brahmabhuyaya kalpate’. 

5.20. Next, we shall move on to each of the six descriptions. We present 
in Appendix One all the fifty-seven verses of the Gita related to this 
topic—the verses occurring in six different chapters—and we also give 
a simple meaning of each verse in English. The presentation in this 
chapter—which follows—will only draw attention to special features 
of each description. 
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(a) Sthitaprajna 

5.21. Mahatma Gandhi attached special importance to this section of 
the Gita. This was recited daily at his prayer meeting. He equated a 
sthitaprajha’ and an ideal satyagrahl i.e. one who is determined to do 
social service, practise non-violence, and is willing to give up every 
thing—even one’s life—to bring about social justice. He admitted that 
one who merely translates the relevant words of the Gita might not find 
all these points in the sthitaprajna-section. In his opinion, the best way 
to understand the spirit of the Gita was to try to put into practice the 
inner message, and after doing it for forty years he found new meanings 
which are unique to his commentary. As he put it— 


I am not aware of the claim made by the translators of enforcing 
their meaning of the Gita in their own lives. At the back of my 
reading there is the claim of an endeavour to enforce the meaning 
in my own conduct for an unbroken period of forty years.” 5 

5.22. The sthitaprajna-section in the Gita has nineteen verses, out of 
which Arjuna’s question takes up one verse and Lord Krishna’s reply 
consists of eighteen verses. For purposes of our brief presentation here, 
we confine our attention to ideas contained in only six of them. 

5.23. The description of a sthitaprajha begins with the statement that 
he or she is unselfish—-the actual text of verse 11.55 being— 


prajahati yada kaman sarvan partha manogatan. 

Simple Meaning A sthitaprajha puts away all the desires of his or 
er mind i.e as Dr. Radhakrishnan puts it, “freedom from selfish 
esires is the first characteristic of a sthitaprajha. 6 

ed on this idea, Mahatma Gandhi specified that a satyagraha 

movemem will not be launched to set right any act of individual 

6 ° n y ^ e removal of social injustice will necessitate such a 
movement. 


^ ^he next verse, viz. 11.56 makes it clear that a sthitaprajha, while 

s riving or t e happiness of all, does not hanker after personal 
happiness— 

duhkhesvanudvignamanah sukhesu vigatasprihah 
vitaragabhayakrodhah sthitadhir munirucyate. 

Simple Meaning Since personal goals do not have priority for a 
sthitaprajha, he or she remains even-minded towards one’s own 
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sorrows and pleasures. Furthermore, a sthitaprajna is free from 
passion, fear and rage. 

Fearlessness was the basis of the satyagraha movement because 
foreign domination had instilled a deep sense, of fear in the hearts of 
common people. At the same time, non-violence necessitated freedom 
from rage i.e. anger. 

5.25. Mahatma Gandhi’s disciple, Acharya Vinoba utilized 
verses 11.60-61 to associate all the three yogas—karma, bhakti, jnana— 
with a sthitaprajna. Relevant portions of these two verses are— 

yatato hyapi kaunteya 
purusasya vipascitah... 
yukta asita matparah. 

Simple Meaning—A. sthitaprajna is striving (yatatah), discerning 
(vipascitah) and dedicated to God (mat parah). 

5.26. Verse 11.69 contains in a nutshell the message that ordinary people 
need to take an about-turn in regard to their approach to the goal of 
life— 


ya nisa sarvabhutanam tasyam jagarti samyami 
yasycim jagrati bhutani sa nisa pasyato muneh 

Simple Meaning —A sthitaprajna serving the society selflessly, and 
a selfish person caring for none else—these two are diametrically 
opposite to each other in regard to their goal and approach, like day 
and night. 

5.27. A similar statement (referring to night and day) is made by 
TulasTdasa in Ayodhyakanda (i.e. canto II of the Manas)— 

moh nisan sab sovnihara... 
ehin jag jamini jagahin jogi 

Simple Meaning —Ordinary people are so engulfed in the darkness 
of narrow-mindedness that they have no idea of what the light of 
truth is. They differ from the yogis as night differs from day. 

5.28. The priority that a sthitaprajna gives to social service is indicated, 
in verse 11.71, by saying that such a person is ‘nirmamo nirahamkarah’ 
i.e. beyond the sense of I and mine. Acharya Vinoba has explained this 
in detail, a part of which will be quoted in chapter nine of this book. 
Here it should suffice to present Vinoba’s conclusion that a sthitaprajna 
lives only to benefit humanity. 


76 


The Gita and TulasT-Ramayana 


(b) Jlvanmukta 

5.29. This variant of spiritual perfection is described in eleven verses, 
viz. V. 19-29. A glimpse of that description is conveyed here by referring 
to four to those verses. 

Verse V.19 declares that a person who has equal vision towards all 
the beings and who acts accordingly, is a jlvanmukta— 

ihai ’va tairjitah sargo 
yesam samye sthitam manah 

Simple Meaning —Even while living, a person of equal vision is able 
to conquer the world i.e. to attain the state of liberation. 

The word ‘samya’ used in this verse, conveys the same meaning of 
‘equal vision’ which is referred to as ‘samadristi’ in verse V. 18. 
Dr. Radhakrishnan has written a long commentary on these two verses, 
the concluding part of which is quoted below— 

This view (i.e. equal vision) makes us look upon our fellow beings 
with kindliness and compassion. The wise see the one God in all 
beings and develop the quality of equalmindedness which is 
characteristic of the Divine.” 7 

5.30. Verse V.20 uses the word ‘sthirabuddhih’ which reminds us of 
‘sthitaprajna’— 

na prahrisyet priyam prapya 
no dvijet prapya cdpriyam 

sthirabuddhih.. 

Simpie Meaning There is similarity between a jlvanmukta and a 
sthitaprajna—for example, both of them aTe able to maintain their 
equalmindedness which is not shaken by pleasant or unpleasant 
experiences. 

This verse is similar to verse 11.56 which forms part of the description 
o a st itaprajna (ref. para 5.24). Their common message is, try for the 
appiness of all, while remaining even-minded towards your own 
sorrows and pleasures. 

5.31. Verse V.25 contains the most explicit declaration that ‘jlvanmukta’ 
persons are sarvabhutahite ratah’ i.e. they rejoice in doing good to all. 
This verse will be taken up in full in chapter seven of this book. 

5.32- Verse V.28 says, among other things, that a jlvanmukta person is 
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free from selfishness, fear and rage, which reminds us of verse 11.56 
where freedom from passion, fear and rage was highlighted as a 
characteristic of a sthitaprajna. 

(c) SSmyayogT 

5.33. The importance given by the Gita to the concept of equal vision 
towards all the beings has already been pointed out in the previous 
section relating to a ‘jTvamukta’. So there is obvious similarity between 
that and the description of a ‘samyayogT’ given in verses VI.27-32. 
However, a special feature of a samyayogT is brought out by extending 
the scope of ‘equal vision’—i.e. beyond the metaphysical standpoint 
to include behavioural considerations also. To clarify this, it would be 
enough to look at the last verse of the samyayogT’s description, viz. 
verse VI.32— 

atmaupamyena sarvatra samam pasyati yo 'rjuna 
sukham va yadi va dulikham sa yogi paramo matah 

Simple Meaning —A samyayogT is guided by the philosophy of 
‘atmaupamya’ which sees the same Atman in all the beings. 
Furthermore, this person’s sympathetic behaviour towards all reflects 
this philosophy fully, in the sense that he is happy when others are 
happy and he is unhappy when others are unhappy. 

More on this in chapter ten. 

(d) Bhakta 

5.34. Eight verses, viz. XII. 13-20, describe the characteristics of a 
bhakta, many of which have already been mentioned in one or other of 
the proceeding three sections. For example, the expression ‘nirmamo 
nirahamkarah’ which formed part of the description of a sthitaprajna, 
occurs as such in verse XII. 13 too. Similarly, the ability of viewing all 
the beings with equal vision, which was highlighted for a jivanmukta 
as well as a samyayogT, is associated with a bhakta also, by means of 
the expression ‘advegta sarvabhutanam’. Both these important concepts 
are contained in the opening verse, viz. XII. 13 which is quoted below 

advesta survabhutufidiri mait?*cih karuna evci ca 
nirmamo fiira.ha.uika.TCih scuncidu Ijkh asu kh ah kscimT. 

Simple Meaning —A bhakta has no ill will towards any being, i.e. 
even towards those who have ill will towards him (or her). A bhakta 
is also compassionate and friendly. Furthermore, a bhakta, being 
‘nirmamo niraharikarah’, i.e. beyond the sense of I and mine, gives 
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priority to social service. Although a bhakta tries to make others 
happy; he or she remains even-minded towards one’s own sorrows 
and pleasures. Besides all this, a bhakta has the quality of forgiveness. 

5.35. It is clear that genuine bhakti, according to the Gita, has a strong 
social dimension. To be free from ill will is an important part of this. 
The same idea is repeated in verse XII. 18— 

samah satrau ca mitre ca. 

Simple Meaning —A bhakta behaves alike to friend and foe. 

Dr. Radhakrishnan has summarized the charactristics of a bhakta in 
the following words— 

A bhakta s life is guided not by the forces of attraction and 
repulsion, friendship and enmity, pleasure and pain, but by the single 
urge to give oneself to God, and therefore to the service of the world 
which is one with God.” 8 

5.36. Furthermore, Dr. Radhakrishnan finds a parallel between the 
Gita s description of a bhakta and what TulasI has written in Vinay 
Patnka, a translation of which is quoted by Radhakrishnan —we quote 
below a part of that translation— 

“TulasI prays, 

Grant me, O Master, by thy grace 
To follow all the good and pure, 

To be content with simple things; 

To use my fellows not as means but ends, 

To serve them stalwartly, in thought, word, deed; 

Never to utter word of hatred or of shame, 

To cast away all selfishness and pride, 

To speak no ill to others. 

Thus only shall I please thee, serve thee right.” 9 
(e) Trigunatita 

J^* e ^ escr 'Ption of a ‘trigunatita’ has a presentational similarity 
wi at o a sthitaprajna’ in the sense that both of them begin with a 
speci ic question by Arjuna. In the present case, Arjuna’s question 
occurs in verse XIV.21, and Lord Krishna’s reply thereto is given in 
verses XIV.22-28. 

5.38. We mentioned in the preceding section that the sameness of vision 
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towards friend and foe is an important characteristic of a bhakta. That 
is true of a trigunatlta too, as we find in verse XIV— 

tulyo mitraripaksayoh 

Simple Meaning —A trigunatlta behaves alike to friend and foe. 

5.39. Another common charactristic is ‘social service’ which has been 
indicated by a variety of expressions. The description of a trigunatlta 
contains the word ‘sevate’ for this purpose, for example, in 
verse XIV.26— 

mam ca yo 'vyabhicarena 
bhaktiyogena sevate. 

Simple Meaning —A trigunatlta’s bhakti or devotion to God is 
unshakeable and it is expressed through social service. 

Swami Chinmayananda has explained the relationship between 
dedicated service and the process of going beyond the three gunas— 

“Lord Krishna expects his devotees to bring religion from the 
puja-rooms and temples to the fields of their every-day-life of 
activities and in all their contacts with others around. Such a practice 
of constant God-awareness and dedicated service removes the 
agitations of the mind... Tamas and Rajas (gunas) get more and more 
reduced, and thereby the proportion of sattva-guna in the seeker’s 
subtle constitution increases. And such a seeker is fit to become 
Brahman.” 10 

(f) Brahmabhuta 

5.40. This is the sixth and the last description of a person who achieves 
spiritual perfection. A special feature of the description, and particularly 
of verses XVIII.54-56, is a clear statement that all the yogas get 
harmonized when one attains perfection. 

5.41. As far as the characteristics of perfection are concerned, it is not 
surprising that several of the expressions have a parallel in the earlier; 
five descriptions, as pointed out in the following five examples— 

(i) The expression ‘nirmamo nirhamkarah’ has already appeared in 
verses 11.71 and XII. 13. Equivalent words in verse XVIII.53 are 
‘ahamkaram vimucya...nirmamah’. 

(ii) The concept of ‘samya’ or equal vision has been emphasized in 
verses V. 19 and VI.29. The same idea is conveyed in verse 
XVIII.54 by the words ‘samah sarvesu bhutesu’. 


80 The Gita and Tulasi-Ramdyana 

(iii) The words 4 na socati na kamksati’, which appeared in verse 
XII. 17, have been repeated in verse XVIII.54. 

(iv) The words ‘brahmabhuyaya kalpate’, which appeared in verse 
XIV.26, have been repeated in verse XVIII.53. 

(v) The expression ‘brahmabhutalr which appeared in verses V.24 
and VI.27, has been repeated in verse XVIII.54. 

5.42. The message that social service is an essential feature of spiritual 
perfection, is conveyed in the present description by verse XVIII.56— 

sarvakarmarryapi sada 
kurvano madvyapasrayah 

Simple Meaning —Lord Krishna says that a brahmabhuta person 
takes refuge in Me, that is, he considers himself merely as an 
instrument of God, while performing all acts of social service. 

Swami Chinmayananda’s comment on this verse calls for special 
attention— 

“Lord Krishna never wants to receive any devotee at His gate, nor 
will He give an audience to any one, unless the seeker carries the 
passport of selfless service to society.” 11 

Description of Saints or Bhaktas in the Manas 

5.43. In the Manas, spiritually perfect persons are referred to either as 
‘sant’ (meaning saints) or ‘bhakta’ (i.e. God’s devotees). Their 
characteristics are described nearly thirty times, although many of the 
descriptions are quite short. There is no canto in which this topic does 
not occur. The fact that these persons are constantly engaged in doing 
good to others is stated explicitly, and for times without number. As 
many as twelve persons, who have a role in Rama-katha or Shiva-katha, 
have sung praises of saints. We present below the main points contained 
in the statements of each of these twelve persons, although, since only 
four of them are in detail, the other eight persons are lumped together 
in subgroups of two each. 

Lord Rama’s Views on Saints or Bhaktas 

5.44. Lord Rama talks about saints as many as five times in the entire 
Manas, the most important being His dialogue with Bharat. On the other 
four occasions, the persons who listen to Rama’s words are—Narad, 
Lakshman, Sanakadi-Rishis, and VibhTshan. 

5.45. Rama-Bharat dialogue occurs in Uttarakanda. Lord Rama 
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illustrates the contrast between saints and devils by referring to what 
sandalwood and axe do to each other— 

sant asantanh kai asi harm 
jimi kuthar chandan acharnl 
kdtai parasu malay sunu bhal 
nij gun dei sugandh basal 

Simple Meaning —A devil is like an axe that cuts the sandalwood 
into pieces, but a saint is like the sandalwood that imparts its 
fragrance even to the axe that cuts. 

The implication of this for the human world is obvious. A devil tries 
to harm the sant, but the latter tries to do good even to that devil. 

5.46. Other qualities of saints include the following— 
sam abhut-ripu 

i.e. they have equal vision towards all so much so that they do not 
consider any one as their enemy. 

par dukh dukh 
sukh sukh dekhe par 

i.e. they are unhappy when other are unhappy, and they are happy when 
others are happy. 

komalachit dinanh par dayd 

man vach kram mam bhagati amaya 

i.e. they have a soft heart, they have great compassion towards poor 
people, and they are My true bhaktas, in thought, word and deed. 

Obviously, in TulasT’s eyes, a saint and a bhakta are synonyms. 

5.47. Rama-Bharat dialogue also describes the characteristics of devils, 
which are the opposite of those of saints. While saints do good to others, 
devils try to harm others so much so that— 

jo kar hit anahit tahu son 

i.e. devils harm even those who do good to them. 

5.48. The most famous ‘chopai’ (i.e. the common form of the metre 
used in the Manas) occurs in the dialogue between Lord Rama and 
Bharat— 

par hit saris dharam nahin bhal 
par plra sam nahin adhamal 
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nirnaya sakal puran ved kar 
kaheun tat janahin kovid nar. 

Simple Meaning —Lord Rama says, My dear brother Bharat, there 
is no dharma as important as doing good to others. Similarly, there 
is no adharma as bad as doing harm to others. This is the essence of 
all scriptures. I want to highlight this to you, and this is known to 
pandits too. 

5.49. The second occasion when Lord Rama talks about saints is 
described in Aranyakanda. Rama tells Rishi Narad that saints not only 
know about dharma, but they also act in accordance with dharma— 

dhir dharama gati par am pravind 

i.e. saints are experts in the knowledge of dharma, and their gati i.e. 
conduct too is based on that knowledge. 

5.50. As in the Rama-Bharat dialogue, the Rama-Narad conversation 
too equates a saint with a bhakta, their common characteristic being 

that they do good to others—as the following words from Aranyakanda 
show— 

gavahin sunahin sada mam lila 
hetu rahit par hit rat sila. 

Simple Meaning —Saints recite and listen to Rama-katha, i.e. they 

are bhaktas, and they do good to others, without expecting anything 
in return. 

5.51. The virtue that sustains the saints on the right path is non¬ 
egotism— 


dambh man mad karahin na kau 
bhuli na dehin kumarag pad. 

Simple Meaning Saints are free from arrogance and egotism, and 

t ey are extremely careful not to take a single step contrary to 
dharma. 

5.52. The third occasion when Lord Rama talks about saints is also 
escribed in Aranyakanda. The conversation between Rama and 
Lakshman begins with the difference between Brahman and jlva, but 
subsequently moves on to Tulasi’s favourite topics—bhaktas and saints. 
Lord Rama says that spending time in the company of saints and trying 
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to follow in their footsteps, can help in acquiring virtues like 
unselfishness and thus in becoming a bhakta— 

sant char an paitkaj ati prema.... 
vachan karma man mori gati 
bhajan karahin nihkam. 

Simple Meaning —Rama says that respect for saints will help 
develop true devotion to God, which involves virtuous conduct in 
thought, word and deed, and giving up of selfish desires i.e. interest 
in social service. 

5.53. The fourth occasion when Lord Rama talks about saints is 
described in Uttarakanda. Rama welcomes Sanakadi Rishis as saints, 
and says that time spent in the company of saints makes life 
meaningful— 

bare bhag paib satsahga... 
sant sang apvarg kar 
kami bhav kar panth. 

Simple Meaning —Rama says, I consider myself fortunate to spend 
time in the company of saints like you. Saints can. help achieve the 
highest goal of life—and on the contrary, the company of selfish 
persons leads to spiritual downfall. 

5.54. In their reply, Sanakadi Rishis say that they admire Lord Rama 
as the source of ‘sakal sukh’— 

sevat sulabh sakal sukh dayak 
dinbandhu samta vistaraya. 

Simple Meaning —Rishis have the highest regard for Rama because 
He is easily accessible to all and He gives happiness to all. Above 
all, He is the poor people’s Brother, and He wants that every one 
should view others with equal vision. 

More on ‘sakal sukh’ in chapter seven. 

5.55. The fifth occasion when Lord Rama talks about saints is described 
in Sundarakanda. VibhTshan, hit by Ravana’s insulting behaviour, leaves 
Lanka and expresses a desire to join Rama’s forces. Rama welcomes 
VibhTshan as a saint—saying that the real motive of VibhTshan was to 
bring about the welfare of the people of Larika— 

tumh sarikhe sant priya more 
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dharaun deh nahiti an nihore 
sagum upasak parhit nirat... 

Simple Meaning —VibhTshan, saints like you are dear to Me—so 
dear that the real purpose of My Incarnation is to protect you. I like 
saints and bhaktas because they are engaged-in ‘par-hit’ i.e. helping 
others. 


Lord Shiva’s Views on Saints 

5.56. TulasT views Lord Shiva as the principal narrator of Rama-katha, 
which in turn does good to all. In general too, Lord Shiva, by doing 
good to all, inspires saints to do likewise. The first step in this process 
is indicated by TulasT when he declares in Balakanda— 


jagadatma mahesh purari 
jagatjanak sab ke hitkari 

Simple Meaning —Lord Shiva is the Atma of jagat, He is the Father 
of all, He is Maheshwar, He destroys evil and does good to all. 

5.57. Secondly, TulasT is grateful that Lord Shiva inspired him to write 
Rama-katha in common people’s language. In this way, by 
lva-Parvati’s grace, TulasT’s writing can benefit all— 


jon har gauri pasau... 
bhasha bhaniti prabhau. 


Simple Meaning TulasT says that only by the grace of Lord Shiva 
and Parvati, my poetry written in common people’s ‘bhasa’ or 
anguage will have the desired effort of doing good to all. 


hile narrating Rama-katha to ParvatT, Lord Shiva makes 
Rav^ 10118 ^^ bring out the great virtues of saints. For example, when 
whiVvT lnS ^ t ^ ^bhTshan, the latter kept on giving the right advice 
• j . ave d° ne good to Ravana. Shiva’s comments on this 

saintly behaviour of VibhTshan occur in Sundarakanda— 


wna sant kai Thai baraT 
mand karat jo karai bhaldl 


Simple Meaning Lord Shiva says, O ParvatT, the greatness of a 
saint lies in that he keeps on doing good to others—even to one who 
tries to harm the saint. 


5.59. Another occasion when Lord Shiva admires a saint or a bhakta 
for exemplary behaviour in the face of a rebuke or a curse is described 
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in Uttarakanda. Lomash Muni becomes angry with Kakbhushundi and, 
through his curse, turns him into a crow. However, Kakbhushundi does 
not lose his temper and maintains his respectful behaviour towards the 
Muni. Lord Shiva utilizes this incident to point out why a saint like 
Kakbhushundi is able to handle a conflict-situation peacefully— 

uma je ram charan rat 
vigat kam mad krodh 
nij prabhumaya dekhahin jagat 
kehi san karahin virodh. 

Simple Meaning —O Parvatl, one who is a bhakta or a saint, being 
free from passion, arrogance and anger, sees God everywhere and 
therefore maintains a unifying vision. With whom can such a person 
have any conflict i.e. he returns love even to one who started the 
conflict. 

We recall that the closing words of Lord Shiva ‘kehi san karahin 
virodh’ were utilized by us in paragraph 2.16. 

Kakbhushundi’s Ideas on Saints 

5.60. We saw above how Lord Shiva admired Kakbhushundi as a saint. 
In turn, Kakbhushundi himself, narrating Rama-katha to Garuda, gives 
the message that saints are willing to suffer personal loss in order to 
help others. This message is conveyed by giving the example of a bhoj- 
tree whose bark is of much use. Contrary to this, a devil is compared 
to a hemp-plant which ends up in the form of a rope that is used to 
strangle people. Kakbhushundi’s words occur in Uttarakanda— 

bhurj taru sam sant kripala 
par hit niti sah vipati visala 
san iva khal par bandhan karai 
khal karhai vipati sahi maraT. 

Simple Meaning —Saints are compassionate like a bhoj-tree, ready 
to make sacrifices (like the bhoj-tree giving its bark) in order to do 
good to others. Devils are just the opposite—they are like a hemp- 
plant which undergoes self-destruction in order (to become a rope) 
to strangle people. 

5.61. Another famous statement of Kakbhushundi in Uttarakanda is that, 
for purposes of carrying on God’s work in the world, saints play a more 
visible role then God Himself— 


ram sindhu ghan sajjan dhira 
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chandan tarn hari sant samira... 
ram te adhik ram kar ddsa. 

Simple Meaning —If God is ocean, then saints are clouds that spread 
the ocean’s water as rain. If God is a sandalwood plant, then saints 
are the winds that spread its fragrance all around. These examples 
show that saints or bhaktas (although they are God’s servants) have 
a more-visible role than God Himself 

Views of Yajnavalkya and Valmlki 

5.62. Yajnavalkya Muni says in Balakanda that saints’ willingness to 
suffer personal loss for the benefit of others is so well-known that people 
in need can themselves approach the saints with such a request—we 
omit details here which showed that this particular saint turned out to 
be a fake— 

as kahi gahe naresh pad swcimi hohu kripal 
mohi lagi dukh sahia prabhu sajjan din dayal. 

Simple Meaning —The king fell at the feet of the saint and said, 
“You are compassionate and helpful, so may I make a request to help 
me, although I know that this will cause difficulties to you.” 

5.63. Rishi ValmTki’s conversation with Lord Rama, as described in 
detail in Ayodhyakanda, is well-known for specifying the numerous 
qualities of bhaktas or saints, but for our present purposes, the following 
three, brief quotations should suffice— 

sab ke priya sab ke hitkari ... 
je harshahin par sampati dekhT..... 
jati-panti...taji....tumahi ur laT. 

Simple Meaning —Bhaktas or saints do good to all, and are loved 

by all.... They rejoice when others prosper..They do not attach 

any importance to caste-divisions because they know that Lord Rama 
lives in the heart of all, just as He lives in their hearts. 

Views of Hanuman and Vibhlshan 

5.64. ^ Both these are saints and their conduct plays an important role 
in Rama-katha. Hanuman deserves special credit for having identified 
Vibhlshan who was living in the midst of demons. Hanuman was on a 
mission to do Rama-kaj i.e. good to all, and when he heard Vibhlshan 
saying ‘Rama, Rama’, he guessed correctly that here was a saint. Then 
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Hanuman took the initiative to talk to VibhTshan because he argued as 
described in Sundarakanda— 

sadhu te hoi na karaj hani 

i.e. a saint can promote Rama-kaj, but never prove to be an obstacle to 
it. 

5.65. Subsequent events proved that VibhTshan did promote Rama-kaj. 
He tried his best to perstiade Ravana to give up the path of evil this 
too is described in Sundarakanda— 

jo kripdl puchhihu mohi batd 
mati anurup kahaun hit tata. 

Simple Meaning —VibhTshan said to Ravana, my dear brother, you 
have kindly asked for my opinion, so 1 shall say what I think will 
do good to you. 

5.66. VibhTshan continued to give good advice to Ravana, in spite of 
stiff opposition. He even gave a warning 

jahan sumati tahn sampati nana 
jahan kumati tahn vipati nidana. 

Simple Meaning —O Ravana, please listen to good advice and not 
to bad one, because good advice will bring you happiness while bad 
advice will put you into serious trouble. 

And we know that Ravana insulted a saint like VibhTshan and brought 
about his own downfall 

sadhu avagya turat bhavanl 
kar kalyan akhil kai hani. 

Simple Meaning —Insulting a saint is bound to result in disaster. 

Views of Brihaspati and Garuda 

5.67. Brihaspati is the guru of gods and in Ayodhyakanda, he gives them 
the right advice when they were planning something inappropiate. In 
Ayodhyakanda, gods are depicted as trying to put an obstacle in the way 
of Bharat so that he may not see Lord Rama at all—gods were afraid 
that Bharat may be able to persuade Rama to come back to Ayodhya. 
In that case, argued the gods, how would Ravana be killed? At this point, 
Brihaspati advises gods not to do anything contrary to Bharat’s wishes 
because Bharat is a bhakta or saint— 

jo apradh bhagat kar karal 
ram rosh pavak su jaraf. 


88 The Gita and TulasT-Ramayana 

Simple Meaning —Rama gets extremely angry with those who 
oppose a bhakta or saint. 

5.68. Continuing his advice to gods, Brihaspati utters words that glorify 
bhaktas or saints for their social service—words that are counted among 
the most famous sayings of the Manas— 

ram bhagat par hit nirat 
par dukh dukh! dayal. 

Simple Meaning —A bhakta of saint is constantly engaged in doing 
good to others—he or she is compassionate, and becomes unhappy 
when others are unhappy. 

5.69. Another famous saying about the qualities of saints occurs in 
Uttarakanda—and it is attributed to Garudd— 

sant hridaya navnit samana 
kaha kavinh pari kahai na jana 
n}j paritap dravai navnita 
par dukh dravahin sant supunita. 

Simple Meaning Poets have compared the heart of a saint to butter, 
but, says Garuda, this simile is imperfect, because butter melts when 
heat is applied to itself, whereas a saint’s heart melts when heat (i.e. 
pain) is experienced by others (i.e. not by the saint himself). 

Views of Kamadev and Larikini 

5.70. The story of Kamadev giving up his life for helping others is told 
by Tulasi in Balakanda. Gods requested Kamadev to go and awaken 
Lord Shiva who was in deep meditation—gods wanted Shiva to marry 
Parvati. Kamadev knew that this was the most challenging assignment, 
because he might even lose his life at the hands of an angry Shiva. But 

fear of death did not weaken Kamadev’s determination to help the 
gods— 

tadapi karab main kaj tumhara 
shiuti kali param dharam upkara 
parhit lagi tajai jo dehi 
santat sant prasansahin tehi. 

Simple Meaning Kamadev tells the gods, in spite of the great risk 
involved, I shall help you because the Vedas have specified ‘helping 
others as the highest dharma. Saints always admire the person who 
is willing to give up his life for the sake of others. 
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5.71. The story of Larikini, a female demon, is narrated by TulasT in 
Sundarakanda. To start with, she tried to block Hanuman’s entry into 
Larika, but she soon realized that Hanuman is Lord Rama’s bhakta, i.e. 
a saint, and therefore unstoppable. She then told Hanuman how fortunate 
she was to have the opportunity to spend some time in the company of 
a saint— 

tat svarga apvarg sukh dharia tula ek ang 
tul na tahi sakal mili jo sukh lav satsang. 

Simple Meaning —A single moment spent in the company of a saint 
gives more happiness than what one can hope to get in heaven or 
even in moksa. 

TulasT’s Views—As a Writer and As a Saint 

5.72. Although all the views expressed in the Manas can be called 
TulasT’s views, we have, in the above paragraphs, attributed them to 
various persons because, in the text, the relevant words were spoken 
by them. In addition, before closing this chapter, we want to draw 
attention to two more aspects. First, what others characteristics of saints 
(i.e. other than those specified so far) did TulasT mention as a writer, 
and secondly, what type of ideal did TulasT exemplify as a saint? 

5.73. First, as a writer, TulasT depicts saints as pure in heart and working 
constantly for the good of the world—and the following words are from 
Balakanda— 

sant saral chit jagat hit. 

Simple Meaning —TulasT emphasizes both internal and external 
qualities that together make a saint—internally, saints are pure- 
hearted, and externally, since they have no selfish desires, they act 
spontaneously for the good of the world. 

5.74. Other qualities of saints mentioned by TulasT include (i) tolerance 
in regard to their own criticism, and (ii) firmness in regard to principles. 
Of the two relevant quotations given below, the first one is from 
Kishkindhakanda, and the second one is from Larikakanda— 

bund aghat sahahin giri kaise 
khal ke vachan sant sah jaise 


koti vighna te sant kar 
man jimi niti na tyag. 
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Simple Meaning —In the matter of tolerance, saints are like 
mountains who remain calm even when they are hit by torrential rain. 
Similarly, saints remain calm even when evil-minded critics try to 
find fault with them... But tolerance of criticism does not mean that 
they yield on principles. Even if they face a million difficulties, saints 
remain steadfast to ethical standards i.e. in their resolve to do good 
to all. 

5.75. Secondly, as a saint, TulasT set an example of humility, respect 
for all, and whole-hearted desire to do good to all as ‘Rama-gulam’ i.e. 
as a servant of Lord Rama. For example, TulasT says in Balakanda 
repeatedly—because of his humility—that he is not a poet and so his 
poetry is full of faults— 

kavi na houn nahin chatur kahavaun . 

kavit vivek ek nahin more . 

bhaniti mori sab gun rahit. 

Simple Meaning —TulasT says, I am not a poet, no one calls me 
learned, I do not possess a single qualification in the field of poetry¬ 
writing, and so it is obvious that my poetry has no quality worth the 
name. 

5.76. TulasT not only prays to Lord Rama, STta, SaraswatT, and other 
divine entities, but he also bows down respectfully to all mankind, 
because, as a real saint, he views everyone—even the demons—as 
pervaded by God. Some of the ways he shows respect for all will be 
clear from the following quotations from Balakanda— 

sarvasreyaskarim sitam nato ' ham ..... 
siyaramamaya sab jag jani 
karaun pranam jori jug pan!..... 
bandaun kinnar rajnichar 
kripa karahu ab sarva. 

Simple Meaning —TulasT says, I bow to STta who does good to all.... 

I pray to everyone with folded hands because I know that Lord Rama 
and Sita reside in their hearts.I bow to all categories of beings, 

including the demons, and I pray that all of them may be kind to 
me. 

5.77. The ideal that TulasT exemplified was not that of a saint aiming 
to achieve only personal salvation or mukti, but rather it was that of a 
saint or a bhakta who wants to do Rama-kaj, that is, God’s work for 
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the good of all. In Uttarakanda, Tulasi declares that, for a bhakta, there 
is no charm in mukti— 

as vichari hari bhagat sayane 
mukti niradar bhagati lubhane. 

Simple Meaning —It is the considered opinion of wise bhaktas that 
they want to continue as bhaktas even if it means disrespect towards 
mukti i.e. giving up the desire for mukti. 

5.78. Vinay-Patrika contains several prayers where the above- 
mentioned ideal is explicitly stated by Tulasi. For our present purposes, 
two quotations from Vinay-Patrika would suffice 

kabahunk hon yahi rahani rahongo 

. sant....subhav gahongo . 

par-hit nirat nirantar.....bhagati lahongo. 

Simple Meaning —O Rama, will there be a time when I shall acquire 
the nature of a saint, that is, I shall be such a bhakta who is constantly 
engaged in doing good to others. 

ko jane ko jaihai jampur ko surpur pardham ko 
tulsihi bahut bhalo lagat jag jivan ramgulam ko. 

Simple Meaning —Who knows who will go to hell or heaven or even 
param-dham i.e. mukti? Tulasi is perfectly happy to remain in the 
world as ‘Rama-gulam’ (i.e. Rama’s servant) doing Rama-kaj for the 
good of all. 





Chapter Six 


Call to Adapt to Changing 
Needs—Desh-Kala-Patra 


6.1. The subject of this chapter is related to that of chapter three in 
which the dharma, enunciated by the Gita as well as the Manas, was 
linked to the Avatara declaration. Attention was drawn in that chapter 
to several crucial issues that form part of the Avatara doctrine as 
envisaged in the Vedic tradition. One of these issues was the role of 
the Avatara for bringing the practice of dharma in tune with the 
changing needs of the society. Because of the importance given to this 
issue by the Gita as well as the Manas, further light thereon will be 
t rown in the present chapter. In terms of the ten key words or phrases 
that were identified in chapter two for conveying the message of 
universal welfare, the contents of the present chapter is related to item 

nU ™ i? r ^° Ur ’ WlZ * ^ es h“kala-patra” which literally means “place, time 
and the worthiness of the cause”. This expression is from the GTta- 
an t e question pertaining to the corresponding Manas-expression has 
been raised and answered in paragraphs 2.15-17. 

Yuga-Dharma—Another Name for Avatara-Dharma 

i’ 3 P art t ^ le Avatara declaration, Lord Krishna says in verse 

IV .5 or the Gita— 

sambhavami yuge yuge 

i.e. God appears as an Avatara in every yuga. This suggests the 
equivalence of the two expressions—‘Avatara-dharma’ and ‘Yuga- 
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dharma’. The latter expression occurs in the Manas too, for example, 
in Uttarakanda— 

budh jug dharma jdni man mahin 
taji adharma rati dharma karahirt 

Simple Meaning —Wise people understand the importance of 
‘yug-dharma’ which helps in distinguishing dharma from adharma. 

6.3. If we interpret the expression ‘yuga-dharma’ literally, we can 
associate a particular variant of dharma with each of the four yugas— 
satya, treta, dvapar and kali. This meaning is conveyed by the following 
verse which occurs in the Mahabharata as well as Manusmrti— 

anye kritayuge dharmas tretayam dvaparepare 
anye kaliyuge nriridm yugarhasanurupatah 

Simple Meaning —The shape of dharma changes from yuga to yuga, 
therefore, we need to recognize that each of the four yugas—satya, 
treta, dvapar and kali—has its own specific dharma. 

6.4. However, since the duration of each yuga is very long, it is doubtful 
whether a single variant of dharma can fulfil the needs of the individuals 
and the society for the whole of each yuga. It is advisable, therefore, 
to envisage that, even before the end of a yuga, some of the elements 
of dharma may need to be modified. This can be considered as a 
practical interpretation of ‘yuga-dharma’—to distinguish it from the 
literal interpretation mentioned above. 

Doctrine of Change Brought Out from Avatara Declaration 

6.5. K.M. Panikkar is of opinion that in the days prior to Lokamanya 
Tilak, both yuga-dharma and Avatara-dharma were interpreted so 
narrowly that even the need for human initiative to bring about changes 
was not recognized. Tilak characterized this as a ‘perverted 
interpretation’ and blamed the scholars of the school of renunciation, 
who were known as ‘jnanins’ or followers of the jnanayoga. Here is a 
part of the long argument put forward by Tilak— 

“It is totally improper for a jfianin to give up universal welfare, and 
say that “Parameshwara will maintain the world the way He likes; 
that is no part of my duty,” because, whatever Parameshwara has 
to do, He will get it done through the medium of human beings.” 1 

6.6. Panikkar gives credit to Tilak for putting an end to the narrow, 
anti-social interpretation of yuga-dharma which had come in the way 
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of innovation and change. Furthermore, the time of the publication of 
Tilak’s revolutionary commentary on the Gita was also significant 
because the Indian society was in a mood to listen to new ideas in the 
beginning of the twentieth century. This is how Panikkar assesses the 
significance of Tilak’s Gita-Rahasya —and this is relevant to what we 
want to say in the present chapter— 

“To a static society held down by custom and tradition and suffocated 
by the accretions of ages, GTta-Rahasya’s teaching that change is 
divinely ordained when society has decayed, came as a life-giving 
revelation. There it was provided in the most authoritative text (i.e. 
the Gita) that dharma requires to be restated in every age and society 
must be reorganized to suit new needs. No stronger weapon could 
have been put in the hands of those who desired to reshape Indian 
society and give it purpose and vitality.” 2 

6.7. In the remainder of this chapter, we shall discuss the doctrine of 
change, by proceeding from particular examples and then going on to 
general issues. More specifically, we shall explain how the Gita changed 
the Vedic form of yajfia and also the Upanisadic concept of sannyasa. 
Then we shall take up the key words of the Gita, viz. desh-kala-patra. 
As we have done in the previous chapters, the material from the Manas 
will follow that from the Gita. 

How the Gita Changed the Vedic Form of Yajfia 

6.8. Yajfia is a Vedic term and it denoted a particular type of ceremonial 
act in those days. But with the passage of time, the need for bringing 
about a change in the form of yajna was felt. The Gita did that, but 
still retained the term ‘yajfia’ to denote new forms thereof. Since this 
is the most important illustration of modifying an element of dharma 
to suit changing social needs, it will be useful to present some details 
relating thereto. 

6.9. The first point to note is the early recognition in Indian thought 
of two streams of religious practice. In fact, a clear distinction was made 
in the Vedas, Brahmanas and Upanisads, between karmakanda and 
jnanakanda, or the path of work and the path of knowledge. The Vedic 
yajfia was the most important element of karmakanda. The famous 
Purusha Sukta of Rigveda attributed the creation of the universe itself 
to yajfia. Every desired object could be achieved if the specified yajfia 
was performed correctly. 

6.10. Every yajfia had four components—dravya or sacrificial matter, 
tyaga or the relinquishing of the object sacrificed, a devata or deity to 
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be addressed as the recipient, and mantra or Vedic hymn to be chanted. 
The closing words of every mantra were ‘idam na mama’ i.e. it is not 
mine. We shall explain in chapter nine how the Gita utilized the spirit 
behind these words to give the message of selfless service. 

6.11. At the time of the Upanisads, the emphasis shifted from 
karmakanda to jnanakanda, and the faith of the people in Vedic yajha 
was shaken. The Upanisads taught that a genuine release from the 
bondage of karma was possible, not through yajha, but only through 
knowledge. However, with the lapse of time, pursuit of knowledge was 
delinked not only from yajna but from karma as such. How the Gita 
modified the Upanisadic concept of sannyasa will be explained in 
paragraphs 6.20-22. 

6.12. Coming back to yajha, the main change that the Gita introduced 
was to remove the element of selfish desire. For example, through a 
Vedic yajha, householders wanted to obtain children, grandchildren, 
cows, horses or other wealth in this life and a happy state after death. 
According to the Gita, selfish desires lead to attachment i.e. asakti or 
sanga, which in turn causes bondage. Verse III.9 contains this new idea 
of the Gita— 

tadartham karma kaunteya 
mukta safigah samacara 

Simple Meaning —Lord Krishna tells Arjuna, working for yajha is 
good provided that the doer of the yajha is free from attachment. 

Although it may look like a simple change suggested by the Gita, it 
transforms the entire concept of Vedic yajha. As Dr. Radhakrishnan says, 
“The religious duty to the Vedic gods here becomes service of creation 
in the name of the supreme.” 3 

6.13. In verses III. 14-16, the Gita presents a world-wide chain of 
interdependence which involves yajha, performance of other acts, food 
production, all human beings, all creation, nature and God. It can be 
called “a wheel of yajha or karma” because yajha as well as karma 
constitutes an important link in this chain, and the wheel conveys the 
idea of continuity and preservation of the creation because God Himself 
is intimately connected therewith. The importance of keeping the wheel 
in motion is stressed by Lord Krishna in verse III. 16— 

evam pravarlitam cakram 
na ’nuvartayatl’ha yah 
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Simple Meaning —It will create problems if any one does anything 
to put an obstacle in the turning of this wheel which has been going 
on. 

Upadhyaya calls it the “wheel of the world” and emphasizes that the 
Gita’s concept of yajna involves selfless service to world— 

“As the origin of the world is traced to God, and God Himself is 
engaged in the work of maintaining the world-order, it becomes the 
duty of man to live in the world and promote its welfare. The wheel 
of the world, according to the Gita, goes on by means of sacrifice 
or renunciation, and one who does not discharge his selfless service 
to the world lives only in vain.” 4 

6.14. Verses IV.23-33 give the message that yajna can be performed 
in many ways, including, for example, the yogic breath control 
(pranayama), controlling the senses so that they function within lirriits, 
and doing tapas i.e. discipline and austerities. In fact, the process of 
realizing the supreme through one’s acts, by dedicating them to God, 
is also yajna. Although ‘dravya’ or sacrificial matter was an important 
component of a Vedic yajna (reference para 6.10), the Gita did not attach 
much value thereto, as we find in verse IV.33— 

sreyati dravyamayddyajnaj 
jhdnayajnah paramtapa 

Simple Meaning —Lord Krishna says, in comparison to a yajna 
based on ‘dravya’ (material), a yajna based on jnana (knowledge) is 
superior. 

Gita’s Approach to Yajna Carried Further 

6.15. Modem interpreters of the Gita—Tilak, Aurobindo, Gandhi, 
Vinoba encouraged by the new approach, found new forms of yajna, 
in tune with the changing needs of the society. For example, Tilak 
argued that it is better to offer animal tendencies like desire, anger, 
egotism, etc. by way of sacrifice into the fire of mental control, than to 
offer commodities or animals into sacrificial fire. In his view, yajna 
meant working for ‘lokasamgraha’ i.e. good of the world. (More on 
lokasamgraha in chapter eight). The most important component of 
lokasamgraha’ at that time was to obtain ‘swaraj’ (self-rule). So Tilak 

became a pioneer in interpreting Glta-concepts (including yajna) from 
a political angle. 

6.16. Aurobindo further strengthened the link between yajna and the 
freedom movement. Just as offerings put into the sacrificial fire bear 


97 


Call to Adapt to Changing Needs — Desh-Kdla-Patra 

fruit only if they are pure and dedicated to the deity with full faith and 
devotion, Aurobindo wanted his countrymen to be ready to sacrifice 
their all—even lives—in the struggle for freedom— 

“Liberty is the fruit we seek from the sacrifice, and the Motherland, 
the Goddess to whom we offer it; into the seven leaping tongues of 
the fire of the yajna we must offer all that we are and all that we 
have, feeding the fire even with our blood and lives and happiness 
of our nearest and dearest; for the Motherland is a Goddess who loves 
not a maimed and imperfect sacrifice, and freedom was never won 
from the gods by a grudging giver.” 5 

6.17. Gandhi carried further the task of modifying the meaning of yajna 
so as to make it increasingly relevant to current conditions. This was a 
twofold process. On the one hand, it meant identifying new approaches 
and productive activities (like khadl and village industries) which if 
undertaken in a spirit of yajna could help the society. Secondly, Gandhi 
also suggested the abandonment of the traditional way of performing a 
yajna, for example, burning of wood. Although fire was the symbol of 
yajna in Vedic times, the Gita (verse IV.24) envisaged the possibility 
of using fire in a symbolic sense. Gandhi wanted public opinion to be 
created in favour of subjecting every religious practice to the test of 
relevance in modem times— 

“I cannot understand the idea that one can perform yajna by lighting 
a few sticks. It does not do to say that doing so purifies the air. There 
are many other ways of purifying the air. Why should we at all 
pollute the air? But this is not the aim behind a yajna... There were 
big forests in those days, and it may have been regarded as every 
one’s duty to help in clearing these forests, for it was a social 
necessity.... In burning wood in this age, we misuse the capital of 
our forefathers, or we show ourselves witless pedants by 
understanding the thing in a literal sense.” 6 

6.18. Gandhi also suggested during the freedom struggle that the wheel 
of yajna (reference paragraph 6.13) should in. today’s conditions mean 
the spinning wheel— 

“Whereas in old days, cutting down trees and burning wood had 
become a yajna, at the present time, spinning and other village 
industries have become a yajna. If water was scarce and we had to 
fetch it from a distance of two miles, fetching water would be a 
yajna.” 7 
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6.19. Vinoba carried further the above approach and argued that chapter 
XVII of the Gita, in which yajna, danamand tapas are viewed as ‘triple 
duty’, should be interpreted with reference to three levels of creation, 
viz. nature, society, and body. According to this interpretation, yajna 
represents the effort made to replenish nature’s loss. Afforestation, tree¬ 
planting and improvements in agriculture thus constituted yajna. 

How Gita Modified the Upanisadic Concept of Sannyasa 

6.20. Brhadaranyka Upanisad presents a picture of wandering 
mendicants who give up their homes to concentrate attention on the 
search for Brahman. A glimpse of this picture is provided by the 
words— 

prajam na kamayante 
i.e. they do not desire progeny. 

6.21. Since the main teaching of the Gita is ‘karmayoga’ (not 
karmakanda of paragraph 6.9), it does not envisage the giving up of 
one’s duties and social obligations, by any person at any stage. Bondage, 
according to the Gita, is not caused by karma, but by attachment to the 
fruits of one’s action. A brief summary of Gita’s ideas on bondage, 
attachment, and sannyasa is contained in verses IV.22, 111.19 and III.4, 
parts of which are quoted below in that order— 

samah s-iddhavasiddhau ca 
kritva’pi na nibadhyate... 

asakto hyacarankarma 
paramapnoti purusak... 

na ca sannyasanadeva 
siddhim samadhigacchati 

Simple Meaning —Actions do not cause any bondage to a 
karmayogin because he or she performs them without attachment, 
staying even-minded in success or failure....Such a person attains the 
highest state i.e. liberated while still alive.... On the other hand, it is 
inadvisable to think that physical renunciation will lead to liberation. 
In other words, what is important is mental renunciation, 
accompanied with performance of one’s duties 'without attachment 
to the fruits thereof. 

6.22. D.S. Sarma is of opinion that the emphasis on jnana in the 
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Upanisads had encouraged karma-sannyasa (i.e. giving up of karma), 
but the problem was set right by the Gita— 

“The Gita supplied a much needed corrective to the over-emphasis 
on jnana and renunciation, which had led to more quietism. It may 
be said that the whole Gita is a long and sustained protest against 
the dangers of quietism.” 8 

Gita’s Approach Supported by TulasI Too 

6.23. Modifications suggested by the Gita in regard to yajna and 
sannyasa have been generally supported by TulasTdas also, although he 
did not go into the same type of details. Taking yajna first, the mere 
fact that Ravana and his son Meghnad performed yajiias did not make 
them good in the opinion of Manas (or sattvika in the terminology of 
the Gita). The purpose for which yajnna is done and the manner in 
which it is done have to be appropriate, both morally and socially. 

6.24. Why was Meghnad’s yajna considered bad? Mahatma Gandhi’s 
comment on ‘animal sacrifice’ is relevant to this question— 

“It is possible that, in the age prior to that of the Gita, offering of 
animals as sacrifice was permissible. But there is not a trace of it in 
the sacrifice in the GTta sense.” 9 

TulasI says in Lankakanda that ‘animal sacrifice’ done by Meghnad 
for his yajna made it unholy— 

meghnad makh karai apavan... 
ahuti det rudhir aru bhainsa 

Simple Meaning —The yajna of Meghnad was impure because he 
made offerings of blood and buffalo. 

6.25. Subsequently, but in the same canto, TulasI finds fault with the 
yajna of Ravana too because its purpose was bad— 

uhdn desdnan .... karai kachhu yajna . 

ram virodh .... hath bas ... svarath man rata 

Simple Meaning —There, i.e. in Lanka, Ravana performed some sort 
of yajna, but his motive was bad—he was antagonistic to Rama 
(i.e. dharma), he was obstinate in sticking to a wrong cause because 
he was utterly selfish. 

6.26. The above illustrations relate to what makes a yajna bad i.e. the 
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negative aspect. However, the Gita and TulasTdas agree on the positive 
aspect too, i.e. which yajfia is good. First, we have verse X.25 of the 
Gita— 


yajhanam japayajno smi 

Simple Meaning —Lord Krishna says, among yajnas, 1 am japayajha, 
i.e. repetition of God’s name is an excellent yajfia. 

Parallel to this, we have TulasT glorification of japa in 
Vinay Patrika— 

ram japu . sanurag re 

kali mahin...JTvan-adhar re 

Simple Meaning —Perform yajha in the form of reciting of Rama’s 
name with genuine devotion in heart—this will sustain you in 
kaliyuga. 

TulasT’s views on yajha will be referred to again in chapter nine. 

6.27. Next, in regard to sannyasa, we mentioned in paragraph 6.21 that 
the Gita values mental renunciation without any outward show. 
TulasTdas, looking at conditions in kaliyuga, not only accepted Gita’s 
view, but even went a step further. He warned that sannyasins of 
kaliyuga misused the outward appearance of renunciation for immoral 
purposes of deceiving and cheating innocent people. Here is a glimpse 
of what the Manas says in Uttarakanda— 

jaken nakh aru jata visala 
soi tapas prasiddha kalikala 
soi sayan jo pardhan hari 

Simple Meaning —Sannyasins in kaliyuga become famous by their 
appearance—long hair, nails, etc., but their real intentions are bad— 
they want to cheat people. 

More on kaliyuga in chapter eleven. 

Quotations about Desh-Kala-Patra 

6.28. So far we concentrated our attention on two particular instances, 
viz. yajha and sannyasa, to highlight the importance of adjusting 
religious practices to changing social needs. From the particular, we now 
move on to the general suggestion made in verses XVII.20-22 of the 
Gita—and we feel that the presentation will be more effective if we look 
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at these three verses in the reverse order, i.e. 22, 21 and 20. So here is 
verse XVII.22— 

adesakale yaddanam apdtrebhyasca diyate 
asatkrtarnavajhatamtattdmasamuddhiitam 

Simple Meaning —That gift which is made at a wrong place or time 
or to an unworthy person, without proper respect or with contempt, 
that is declared to be tamasika or bad. 

6.29. The main message of this verse is that even the act of giving— 
which is normally considered be a good act—may become bad under 
the circumstances indicated in the verse. Wrong place, wrong time, 
improper way of giving—all these are certainly matters of concern, but 
perhaps the most damaging to the welfare of the society is the 
unworthiness of the recipient. Swami Chidbhavananda has explained 
who these unworthy recipients could be— 

“Persons unworthy of charity and gifts are they who are of 
questionable character, who are devoid of self-control, who do not 
engage themselves in the welfare of beings, and who squander away 
money.” 10 

6.30. Next we look at verse XVII.21— 

yat tu pratyupakarartham phalamuddisya va punah 
diyate ca pariklistam taddanam rajasam smrtam 

Simple Meaning —That gift which is made with the hope of a return 
or with the expectation of future gain or when it hurts to give—that 
is rajasi i.e. of average quality. 

6.31. Finally, we have verse XVII.20— 

ddtavyamiti yaddanam diyate ’nupakarine 

dese kale ca patre ca taddanam sattvikam smrtam 

Simple Meaning —That gift v/hich is made to one from whom no 
return is expected, with the feeling that it is one’s duty to give and 
which is given in proper place and time and to a worthy person— 
that is held to be sattvika i.e. good. 

We feel that although the words ‘desh-kala-patra’ occur in this verse 
in the context of danam (gift), they are applicable to religious practices 
in general—and they point out the importance of adapting these 
practices to changing social needs. 
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Other Glta-Quotations that Support Adjustment 

6.32. Besides the verses quoted above, there are several others in the 
various chapters of the Gita which draw attention to the need for 
adjustment. We shall draw attention to only four of them. First, Lord 
Krishna implicitly tells Arjuna at the very outset, viz. in verse 11.2, that 
your faintheartedness might have been excusable under non-critical 
circumstances, but they have no place “in this hour of crisis”— 

visarne samupasthitam 

i.e. remember that you are facc-to-face with a crisis-situation. That 
is why Klostermaier has called the Gita “a book of crisis”. 11 

6.33. A similar suggestion is implicitly associated with the words that 
Lord Krishna speaks towards the end of his teaching, viz. in verse 
XVI1I.63— 

vimrsyaitadaseseria yathecchasi tatha kuru 

Simple Meaning —Reflect fully on what I have said, and then do 
what you think is the best for you. 

The implication is that nothing is imposed upon Arjuna. He must 
take into account his own situation before deciding upon the action that 
he need to do. 

6.34. The above two verses refer respectively, to the beginning and the 
end of Lord Krishna’s teaching. During the course of the teaching too, 
w en the example-setting role of great personalities of the past is 

epicted, Krishna sounds a note of caution not to follow them blindly, 
tor example, in verse IV. 15-16— 

kuru karmaiva tasmattvampurvaih purvataram krtam 
kim karma kimakarmeti kavayo' pyatra mohitah 

Simple Meaning Lord Krishna says, O Arjuna, noble persons from 
tirnes immemorial have set an example for others to follow, but 
everyone has to choose and decide carefully because it is not easy 
to etermine what is karma and what is akarma. 

6.35. Obviously, the question that underlies the need for careful 
consideration is, “How far are old ideas still relevant?” The Sanskrit 
wor nastah used by Lord Krishna in verse IV.2, although literally 
meaning destroyed’, should really be interpreted as ‘became irrelevant’, 
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because the yoga taught to the sun is ‘avyaya’ i.e. imperishable, and 
so cannot be destroyed. With this explanation, let us look at 
verses IV. 1-2— 

imam vivasvate yogamproktavanahamavyayam... 
sa kaleneha mahata yogo nastah paramtapa 

Simple Meaning —Lord Krishan says, I proclaimed imperishable 
yoga to the sun...but through long lapse of time, even that yoga 
became partially irrelevant. 

Dr. Radhakrishnan says that the imprishable yoga is “for the welfare 
of humanity” 12 , and to serve that purpose, it has to be readjusted from 
time to time. 

Corresponding Quotations from the Manas 

6.36. TulasTdas fully supports the ‘desh-kal-patra’ view of the Gita, and 
we shall give several illustrations from the text of the Manas. However, 
before doing that, we want to point out the significance of the fact that 
TulasT called the Manas as— 

sakalkalikalush vidh vansan 

i.e. a remover of all the evils of kaliyuga for the benefit of all. That 
is why he modified Valmlki Ramayana and presented a version which 
he thought would solve the problems of kaliyuga. 

6.37. Now the Manas-quotations. Both Lord Rama and Guru Vashishth 
gave suggestions after taking into account time, place and other 
considerations. First, we consider the role of Rama. Ayodhyakanda 
describes the background as well as how Rama responded 

nidharak baithi kahai katu barii 
sunat kathinta ati akulam... 
desk kal avasar anusari 
bole vachan vinlt vichari 

Simple Meaning —Kaikeyl had created a difficult situation, by 
speaking bitter words that deeply hurt King Dashrath...Rama tried 
to find a way out of the difficulty, and he spoke softly, words that 
were appropriate to time, place and occasion. 

6.38. Again, a delicate situation arose in Chitrakut and it was difficult 
to decide what would be best. TulasT says in the latter part of 
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Ayodhyakanda that Rama took into account time, place, occasion and 
society— 1 

desk kal lakhi samay samaju.... 
bole vachan vani sarvasu se 
hit parinam sunat sasi rasu se 

Simple Meaning —Words that Rama spoke were sweet like nectar 
and they were aimed to achieve the good of all... it was clear that 
Rama had taken into account time, place, occasion and society. 

We recall that a reference to these Manas-words was made by us in 
paragraph 2.16—and we remarked there that the use of the word ‘samaj’ 
(meaning society) shows that TulasT not only supported ‘desh-kal-patra’ 
doctrine of the Gita, but even went a step further. 

6.39. Many more instances like the above could be cited, but we feel 
that we can end this chapter by giving only one more quotation, viz. 
that relating to Guru Vashishth. The.occasion is the arrival of King Janak 
in Chitrakut to help resolve the problem created by KaikeyT. About the 
important role of Guru Vashishth, TulasT says in Ayodhyakanda— 

gaye janak raghunath samipa... 
samay samaj dharam avirodha 
bole tab raghuvansh purodha 

Simple Meaning —King Janak joined the assembly which had 
gathered around Rama...Guru Vashishth took into consideration the 
gravity of the occasion, and also the expectations of the assembly, 
but he also realized that maintenance of dharma was his priority too. 
Tulasi says that the words that Guru Vashishth spoke were the most 
appropriate under these circumstances. 


Chapter Seven 


Call for the Good of All— 
Sarvabhutahitain or Sakal-MangaS 


7.1. The process of explaining the ten key words or phrases, that we 
began in chapter three, has now arrived at the mid-way point because 
the subject of the present chapter is the fifth of these ten expressions. 
But apart from the positional significance, the expression that we are 
going to explain now—i.e. sarvabhutahitam—has attracted special 
attention because it conveys most explicitly the message of the good 
of all. In the early years of the twentieth century, a common criticism 
(of course, uninformed) of the Vedic literature was that it was difficult 
to locate therein a direct statement of the social message expressed in 
a non-ambiguous manner. It was on the basis of the expression 
‘sarvabhutahitam’ that GIta-scholars were able to give the most effective 
answer to such criticism. The corresponding expression in the Manas 
too, i.e. sakal-mangal, has provided to readers the most convincing proof 
of the existence therein of the message of the good of all. 

Sarva—The Most Frequently Used Word in the Gita 

7.2. The fact that the word ‘sarva’—meaning ‘all’—occurs so many 
times in the Gita, has, in our opinion, not only linguistic significance 
but also philosophical importance. One of the messages that we get from 
this is that God cares for all beings. For example, verse V.29 (already 
referred to by us in paragraph 4.5) says— 

suhridam sarvabhutdnam 

i.e. God is the Friend of all beings, doing good to them without 
expecting anything in return. 
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7.3. A related message is that the simplest way to attain God is to try 
to do good to all. This is the sarvabhutahitam message which is 
contained in two verses (V.25 and XII.4)— 

labhante brahmanirvanam risayah ksinakalmasah 
chhinnadvaidha yatatmanah sarvabhutahite ratak 

Simple Meaning —Rishis whose sins are destroyed, whose doubts 
or dualities are cut asunder, whose minds are disciplined and who 
rejoice in doing good to all beings—they attain brahmanirvana 

samniyamye'ndriyagramam sarvatra samabuddhayah 
te prapnuvanti mameva sarvabhutahite ratak 

Simple Meaning —Lord Krishna says, those who restrain and 
discipline all the senses, who are even-minded in all situations, and 
who rejoice in doing good to all beings—they attain Me. 

Practical Steps Towards Sarvabhutahitam 

7.4. The most feasible way to proceed to the high goal of 

the Gfta has repeatedly suggested, is 
s v a arma i.e. to carry on one’s duty. In terms of the sattva-rajas-tamas 
c assification, the first practical step is to avoid tamasika i.e. bad karma, 
in accordance with verse XVIII.25_ 

anubandham ksayam himsam anaveksya ca paurusam 
mohadarabhyate karma yattattamasamucyate. 

Meaning —Lord Krishna says, a tamasika karma is that 
is un ertaken through ignorance, without taking into account 
our mgs, viz. consequence, loss, violence, and the capability of 


things whf t,° ^ ''^ e ’ WC C3n avo ' d ^eing tamasika by doing only those 
Ihlse al i are , S0CiaUy USeful 3nd Which P romote non-violence. But 
the above 1!™!) cons 'derations. In addition to these, the last item in 

of the doer In nth™ 5 at * entl0n to an internal factor, viz. the capacity 
that mu ch oj !" uK W ° r u ’ thC GTta WantS ever y° ne to try to do only 

so can be done WhlCh 1S within the doer ’ s ca P acit y. and 

desired stand H ‘ C ( ientl ^ because otherwise it will not come up to the 

is sLt to" y0gal!karmaSU — that yoga 


Serve According to Capacity—Story from Mahabharata 

7.6. The Mahabharata has illustrated, by means of the story of a 
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mongoose, that even a small help given by a poor person is more 
praiseworthy than a big one given by a king. We first state the 
conclusion of the story, in the form of the following verse from the 
Mahabharata— 

sahasrasaktisca satam scitasaktirdasdpi ca 
dadyadapasca yah saktya sarve tulyaphalah smritah 

Simple Meaning —A person who owns a thousand giving a hundred, 
or a person who owns a hundred giving ten, or a person giving only 
a drink of water according to one’s capacity—all these acts are 
equally praiseworthy. 

7.7. The message about ‘giving only a drink of water’, as stated in the 
above verse, reminds us of verse IX.26 of the Gita— 

pattram pusparn phalam toyarn yo me bhaktyd prayacchati 
tadahdm bhaktyuparhitam asndmi prayatatmanah. 

Simple Meaning —Lord Krishna says, whosoever offers to Me with 
devotion a leaf, a flower, a fruit, or water—that offering of love, of 
the pure of heart, I accept. 

7.8. Now the mongoose story in brief. When Yudhishthira ascended 
the throne after the defeat of the Kauravas, food was served to thousands 
of people who, in turn, admired his generosity. But a half-golden 
mongoose expressed disagreement with such admiration, and he 
explained this in the following words—A poor brahrmin, with his wife 
and children, who had not eaten for many days, finally got some food. 
However, just then a hungry mendicant came. The poor family made a 
sacrifice by giving all the food to the hungry visitor. When I rolled about 
in the remnants of food in that house, half of my body became golden. 
Now, although I rolled about in the remnants of food in this vast canopy 
of Yudhishthira, the remaining half of my body has not become golden. 

Journey from Sva to Sarva—Views of Commentators 

7.9. The question as to how the Gita encourages everyone to orient 
one’s capabilities to the goal of the good of all has been studied by many 
scholars and social workers. We summarize below the findings of only 
four of them, viz. Donald Bishop, Kashinath Upadhyaya, Lokmanya 
Tilak, and Mahatma Gandhi. 

7.10. Bishop views the Gita as a book which not only offers practical 
directions for people to follow in the battle of life but also has a big 
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appeal, providing encouragement towards every one’s participation and 
purification— 

“In life we are constantly engaged in a struggle both within and 
without between the forces of good and evil.... The Gita gives us 
guidance or a set of beliefs to help us in that battle... It is a source 
of inspiration... The message of the Gita is that the tendency of the 
universe is toward consolidation through purification. That 
consolidation consists of the harmony of man with man and with 
nature on the Maya level and the union of man with Brahman on 
the absolute level. That union is accomplished through participation 
on the part of both man and God, man becoming purified in the 
process. The Gita, as a synthesis of Indian thought, describes different 
ways of joining with Brahman. It does not declare one to be better 
than the other, for each leads the sojourner to his true destination, 
God.” 1 


7.11. Upadhyaya has put together in one place as many as eight Gita 
verses (or parts or sets thereof), to document his statement that ‘the 
general tone of the Gita is one of encouragement...in carrying on one’s 
worldly duties with a purity of purpose as far as possible’. Upadhyaya’s 
study is basically a comparison between early Buddhism and the Gita. 
He says that early Buddhism prescribed disinterested action only after 
the attainment of perfection, but that the Gita wanted the practice of 
mshkama karma from the very beginning without first realizing the 
m a i e stage of perfection. The Gita says that ‘abhyasa’ i.e. long 
practice will bring perfection. In other words, nishkama karma for 
serving humanity is suggested all the way. We referred to this in 
paragraph 5.13, but it is interesting to see Upadhyaya’s interpretation 
oo, expressed in the following words— 


e Ita speaks of two stages of disinterested action—the one 
W 1( T. 1S P erforme d by the aspiring saint (aruruksa) with a view to 
reac ing perfection, and the other which is performed by the perfect 
or accomplished saint (siddha or yogarudha) with a view to serving 
umanity with perfect equanimity.” 2 

l.\l Upadhyaya says that apart from recommending ‘abhyasa’ (which 

h t, Cen f° nC ? timCS m the GTta )’ the messa 8 e of encouragement 
s een s rengthened by Lord Krishna by an assurance— 

ma sucah 
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i.e. grieve not. In fact, verse XVI.5 (where these words occur) contain 
such an assurance, not only for Arjuna, but also for all mankind 

md sucah sampadam daivlm 
abhijato ’si pandava. 

Simple Meaning —Grieve not because your inherent nature has 
divine endowments. 

7.13. Upadhyaya draws attention to the fact that the assurance “ma 
sucah” occurs again towards the end of Lord Krishna s teaching (i.e. in 
verse XVIII.66)— 

aham tva sarvapapebhyo 
moksayisyami md sucah. 

Simple Meaning —Grieve not, I shall free you from all sins. 

7.14. Furthermore, says Upadhyaya, even in regard to the attainment 
of jnana, the Gita gives encouragement in verse IV.38 

tat svayam yogasamsiddhah 
kalend 'tmani vindati. 

Simple Meaning—He who acquires perfection in nishkama karma, 
attains jnana, in his self, by himself, in course of time. 

7.15. We do not want to prolong this section by trying to cover all the 
verses which Upadhyaya used to discover messages of encouragement 
in the Gita. However, we reproduce below the closing arguments of 
Upadhyaya, based on the closing verses of chapter VI of the Gita 

“When Arjuna, referring to the highly difficult process of yoga, asks 
Krishna about the fate of those who, though endowed with faith, fail 
to follow' the yoga to perfection, and being careless fall from it, 
Krishna at once encourages him by saying ‘There is no destruction 
(setback) for him, either here or elsewhere. One who has done good 
can never tread the path of woe.’ Then it is pointed out how after 
having spent a happy life in heaven for long, he is bom in the family 
of those who are pure and prosperous, or in the family of glorious 
yogins themselves and ultimately ‘perfecting himself’ through many 
lives, he reaches the supreme goal.” 3 

7.16. Tilak’s statements about the journey from ‘sva’ to ‘sarva’ are 
perhaps more explicit than those of Upadhyaya. Tilak s reasoning is 
elaborated in two stages. First, he interpreted the Gita in such a way as 
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to assert that its main message is lokasamgraha-centred karmayoga. 
Secondly, he emphasized that, everyone, small or big, should, by 
performing svadharma, contribute to one or the other aspect of 
lokasamgraha i.e. the good of the world. 

7.17. We feel that the next chapter of this book (dealing with 
lokasamgraha) will be the right place for presenting the first stage of 
Tilak’s reasoning. However, the present section is appropriate to 
summarize Tilak’s views for encouraging all members of the society 
to contribute to social causes. These views themselves cover the subject 
from two angles—one related to coordination between the inner and 
outer development of each person, and the second related to the inter¬ 
connected nature of the society. 

7.18. Tilak believes that the process of achieving inner purity of mind 
should go hand-in-hand with the outer process of performing svadharma 
oriented to the good of the society— 

“It is the highest ideal of everybody to make his mind pure like that 
of a sthitaprajna...However, one need not wait for performing action 
until that ideal has been reached. While efforts for inner purity are 
made, one should perform all actions with as much unselfishness as 
possible. Thereby the reason will become purer and purer, and the 

society need not wait to receive the contribution of each and every 
person.” 4 


7.19. Finally, Tilak based his appeal for universal participation in social 
work, on the inter-connected nature of the society— 


Every human bemg...acquires by birth, the high or low qualification 
o maintaining and uplifting society according to his or her own 
powers, and proportionately with whatever capacity is either naturally 

staSsTnhf y i m ’ ° r ^ bC aCqUir6d by him ’ havin 2 regard to his 
laree whppf • USt !T ex / remei y sma " wheels are necessary along with 
is it nerp? S CI ? bat any machine should work properly, so also 
be exercised^ * ^ aUthority of common-place persons should 
suner o n! "T? f* ^ in the Same way as the a uthority of 
and nondp ** ^ and ° therS ’ in order that the immense 

to work in°fl S 3CtlVlty ° r mechani sm of the cosmos should continue 
mannfn h P ro P er y regulated manner...If the potters do not 
manufacture pots or weavers do not weave cloth, the maintenance 
of society cannot be satisfactorily carried out, even if the king 
protects the society properly.” 5 
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7.20. Although Gandhi, like Tilak, also wanted mass-scale participation 
in socio-political activities, he (Gandhi) prescribed certain minimum 
standards for all such participants. The most obvious condition to be 
observed by all satyagrahls (the ideal for whom was the sthitaprajha of 
the Gita), was that they could not cause physical injury to the opponent. 
Although non-violence ideally meant no injury by thought, word, and 
deed, it was obviously too much to expect that millions of ordinary 
people would come up to that lofty standard. Nevertheless, when cases 
of physical violence against the British officials or their supporters were 
brought to the attention of Gandhi, he suspended the movement itself. 

7.21. Standards of self-discipline and purity, which Gandhi prescribed 
for the Ashram-residents, were broadly patterned so as to come as close 
as possible to the sthitaprajna-ideal. However, for ordinary participants 
in the Satyagraha movements, certain feasible standards were indicated 
from time to time. For example, a list of seven qualifications, which 
Gandhi considered essential for every satyagrahT in India, reads as 
follows— 

(i) He must have a living faith in God, for He is his only Rock. 

(ii) He must believe in truth and non-violence as his creed and 
therefore have faith in the inherent goodness of human nature 
which he expects to evoke by his truth and love expressed 
through his suffering. 

(iii) He must be leading a chaste life and be ready and willing for 
the sake of his cause to give up his life and his possessions. 

(iv) He must be a habitual khadi-weaver and spinner. This is 
essential for India. 

(v) He must be a teetotaller and be free from the use of other 
intoxicants in order that his reason may be always unclouded 
and his mind constant. 

(vi) He must carry out with a willing heart all the rules of discipline 
as may be laid from time to time. 

(vii) He should carry out the jail rules unless they are specially 
devised to hurt his self-respect. 

The above qualifications are not to be regarded as exhaustive. They 
are illustrative only. 6 

Journey from Sva to Sarva—Success by God’s Help 

7.22. Just as an Avatara helps when righteous human effort is not 
adequate to overpower the unrighteous forces, similarly, the journey 
from sva to sarva is, according to the Gita, facilitated by God’s help. 
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The success achieved by social workers in the face of heavy odds 
provides support to this view. Textual support to this can be derived 
from verses XI.3 and 8— 

drastumicchami te rupam aisvaram purusottama.... 
na tu mam sakyase drastum anenaiva svacaksusa 
divyam dadami te caksuh pasya me yogamaisvaram. 

Simple Meaning —Aijuna said, 0 Purushottama, I have a keen desire 
to see Your Cosmic Form. Since this desire of Arjuna was sattvika, 
Lord Krishna replied, your own eyes (sva-caksu) have only limited 
capability, but I shall give you divine eyes (divya-caksu) so that your 
desire may be fulfilled. 

In this case, God helped take Arjuna from sva to divya which 
symbolizes sarva. 

Journey from Sva to Sakal—Tulasl’s View 

7.23. All that we have written above, in this chapter, explaining Gita’s 
views, has been accepted by TulasTdasa, and he has illustrated these 
ideas by means of many examples. We shall summarize TulasT’s views 
in four sections, namely— 

(a) Sakai TulasT’s favourite word for ‘sarva’ 

(b) ‘Mati’ and ‘Bal’ correspond to Gita’s ‘paurush’ 

(c) Sakal-mangal and sakal-sukh correspond to sarvabhutahitam 

(d) Journey from sva to sakal—by Rama’s help. 

Next, the presentation of each of these four sections, one by one. 

(a) Sakal—TulasVs Favourite Word for Sarva 

~ St ^ WOrc * tsarva ’—meaning all—occurs so many times in 
t e Ita, the corresponding word ‘sakal’ occurs again and again in 
Tulasi s writings. He called the Manas as— 

sakalkalikalushvidhvansan 

i.e. the remover of all the evils of kaliyuga for all the people. 

In Vmay-Patrika, TulasT prays to Rama as 

patit pavan...ram kiye pavan sakal 

i.e. Lord Rama purifies those who are down-trodden. In other words, 
He purifies all. 

In Sanskrit verses of the Manas, although Slta is addressed as 
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‘sarvasreyaskarl’ i.e. the doer of good to all, Hanuman is addressed as— 
sakalgurianidhdnam 
i.e. the abode of all the virtues. 

More instances of the use of the word ‘sakal’ will be given in (c). 

(b) ‘Mati’ and 6 Bar Correspond to Gita’s ‘Paurush’ 

7.25. Gita’s advice “serve according to paurush or capacity” has been 
given in the Manas too. TulasI himself declared in the beginning of the 
Manas— 

kavi na houn nahin vachan pravlnu 
sakal kala sab vidya hinu.... 
mati anurup ram gun gavaun. 

Simple Meaning —TulasI says, I am not a poet, I am not an expert 
in the use of words, in fact, I am devoid of ‘sakal’ i.e. all the training 
that makes a poet. Even so, I am singing and narrating the virtues 
of Lord Rama, in accordance with what little ‘mati’ i.e. intellect that 
I have. 

In Kishkindhakanda Lord Rama tells Sugiiva what a sincere friend 
should do— 

bal anuman sadd hit karat 

i.e. a friend should always help according to his or her ‘bal’ i.e. capacity. 

(c) Sakai-mangai and Sakal-Sukh Correspond to 
Sarvabhutahitam 

7.26. We mentioned above that ‘sakal’ is Tulasl’s favourite word for 
‘sarva’. Similarly, ‘mangal’ (meaning good) is his favourite word for 
‘hitam.’ In the opening verse of the Manas, there is a joint prayer for 
Saraswatl and Ganesh, addressing them, in Sanskrit, as 

mangaldnam kartarau 

i.e. they both bring about ‘mangal’. 

In the body of the Manas, the most popular prayer for Rama, which 
occurs in Balakanda, is 

mangal bhavan amangal hart 

i.e. Lord Rama is the abode of ‘mangal’, and He takes away all 
‘amangal’ (which is the opposite of ‘mangal’). 
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7.27. In Sundarakanda, TulasT says— 
jasu sakal mangal maya kiti 

i.e. Lord Rama’s glory brings about ‘sakal mangal’, and the closing 
words of the same canto are— 

sakal sumangal dayak 
raghunayak gun gan 

i.e. all those who sing about the virtues of Lord Rama are sure to attain 
‘sakal mangal.’ 

7.28. TulasT’s famous prayer addressed to Hanuman in Vinay Patrika 
begins with the words— 

mangal murati maruti nandan 
sakal amangal mul nikandan. 

Simple Meaning —TulasT says, Hanuman is the embodiment of 
‘mangal’—and he also uproots and removes ‘sakal amangal.’ 

7.29. ‘Sakal-sukh’ (meaning ‘happiness of all’) is another expression 
used in the Manas for ‘sarvabhutahitam’ Balakanda describes how Manu 
and Shatrupa^ray to God— 

sevat sulabh sakal sukh dayak . 

Simple Meaning —O God, You are easily attainable to those who 
‘serve’ mankind, and You are the giver of happiness to all. 

As a follow-up of this prayer, Manu and Shatrupa were later bom 
as Dashrath and Kaushalya, and God came to them in the form of their 
son, Rama. 

7.30. In Uttarakanda, Lord Rama Himself tells all the citizens who had 
assembled to hear Him— 

bhakti sutantra sakal sukh khani 

i.e. all those who want ‘sakal sukh’ should follow the path of bhakti. 

And in the same canto, Kakbhushundl describes the smiling face of 
Rama— 

sakal sukhad sasi kar sam hasa 

i.e. Rama’s smile (like the soft moonlight) brings about ‘sakal sukh’. 

7.31. Ayodhyakanda gives a detailed account of Lord Rama’s stay in 
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Chitrakut, along with STta and Lakshman. So TulasT sings the glory of 
Chitrakut— 

jahn sukh sakal sakal dukh nahin 

i.e. the place where Lord Rama stayed not only gave ‘sakal sukh’ but 
it also removed ‘sakal dukh’ (i.e. unhappiness of all). 

The use of both ‘sukh’ and ‘dukh’ in the same line points to its 
similarity with the expression ‘mangal bhavan amangal harl’ which was 
referred to in paragraph 7.26. 

7.32. More instances relating to the significance of ‘sakal sukh’ will 
be presented in the next section. However, before moving on to that, 
we want to say that the expression ‘sarvabhutahit’ itself has been used 
by TulasT in Vinay-Patrika— 

sarvabhutahit...hoi tabahin jab dravai ish 

i.e. only by God’s grace, a bhakta is able to work for and achieve 
sarvabhutahit (i.e. the good of all beings). 

In the Manas, the closest that TulasT comes to ‘sarvabhOtahit’ is by 
using the expression ‘sarvahit’. Bharat’s suggestion relating to that is 
made in the assembly at Chitrakut, and it is given in Ayodhyakanda— 

sab ke sammat sarvahit kariya prem pahichani. 

Simple Meaning —Bharat says, I suggest that we should do what is 
acceptable to all, and what is good for all, and we can find this out 
by appealing to Rama’s love that exists in every one’s heart. 

(d) Journey from Sva to Sakal—by Rama’s Help 

7.33. The idea that Lord Rama or Lord Shiva helps a bhakta in 
progressing from personal goals to larger goals, is not only expressed 
in words by TulasTdasa, but is also effectively illustrated by what 
happened to him in his own life. His biographers have pointed out that, 
initially, TulasT started writing in Sanskrit, but on the eighth day, he 
received a message from Lord Shiva in a dream, following which he 
wrote in the language of the common people. This event represented 
not merely a change of language, but more importantly, a widening of 
the purpose of TulasT’s writings. This is clear from the Manas too. For 
example, the initial goal of TulasT, as expressed in Sanskrit, was focused 
on ‘sva’, as the following words from Balakanda show— 

svantahsukhdya tulasT raghunathagatha.... 
i.e. I am writing Rama-katha for my own inner happiness. 


116 


The Gita and Tulasi-Ramdyana 


7.34. Very soon this personal goal became a part of the wider goal viz. 
the happiness of all, as the following quotation from Balakanda— 
expressed in Hindi—shows— 

ramcharit rakesh kar 
saris sukhad sab kahu 

i.e. the Rama-katha, which I am going to write, will give happiness to 
all (like the pleasant light of the moon). 

7.35. TulasT tells us that this act ofiwisdom (switching from Sanskrit 
to Hindi and from sva to sarva) was inspired by Hari-Har i.e. Lord Rama 
and Lord Shiva— 

tas kahihaun hiyan hari ke preren . 

budh vishram sakal jan ranjani . 

sambhu prasad sumati hiyan hulsT. 

Simple Meaning —TulasT says, I shall write in accordance with the 
inspiration that I have received in my heart from Lord Rama. 
Therefore, my Rama-katha will not only give peace to scholars, but, 
more than that, it will give pleasure and happiness to ‘sakal jan’ i.e. 
all people...This act of wisdom, I must say, became possible by the 
grace of Lord Shiva. 

7.36. Balakanda also declares a direct linkage between ‘Hari-Har-katha’ 
and ‘sakal mangaT— 

hari har katha virajati beni 
sunat sakal mud mangal deni. 

Simple Meaning —Listening to Hari-Har-katha brings about ‘sakal 
mangaT—just as the confluence of three rivers—Trivem—does so 
at Prayag. 

7.37. Another illustration of the journey from ‘sva’ to ‘sakal’ is 
provided by Hanuman and the other vanaras i.e. monkeys. At the time, 
Hanuman first meets Lord Rama, as described in Kishkindhakanda, he 
(i.e. Hanuman) is depicted as— 

hridaya agyan....bahu avagun 

i.e. Hanuman says, ignorance and other vices prevail in my heart. 

But Lord Rama accepts Hanuman as his bhakta and instructs him to 
serve all beings— 

tain mam priya.... so ananya jaken asi 
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mati na tarai hanumant 

main sevak sachardchara rup swami bhagvant. 

Simple Meaning —Lord Rama says to Hanuman, you are dear to Me, 
and you will always remain dear to Me, but remember my teaching 
and serve all beings, because they are My own forms. 

And we saw in paragraph 7.28 that Hanuman became ‘sakal amangal 
mul nikandan\ 

7.38. TulasT further describes in Kishkindhakanda how ordinary 
monkeys by Lord Rama’s grace, became karmayogins and devoted 
themselves whole-heartedly to Rama-kaj— 

chale sakal van khojat sarita sar giri khoh 
ram kaj laylln man visra tan kar chhoh. 

Simple Meaning —‘sakal’ i.e. all the monkeys started looking for 
STta, in hills, caves and forests, and they gave up attachment to ‘sva’ 
i.e. personal physical comforts, because all their energies were 
devoted to Rama-kaj. 

7.39. Tulasldas says at the end of Kishkindhakanda that Lord Rama’s 
glory converted ordinary monkeys into a disciplined army devoted to 
the cause of righteousness— 

trailok pavan sujas.... 
kautuk lagi sang kapi send. 

Simple Meaning —Rama is the Lord of the three worlds, and He 
utilized the army of the monkeys, only to give honour to them— 
and this aspect of Rama-katha purifies all. 

7.40. TulasT has repeatedly said that, by becoming a Rama-bhakta, one 
easily moves up from ‘sva’ to ‘sakal’, another expression for which is 
‘doing good to others’. Just as in the beginning of the Manas, ‘svantah 
sukh’ became ‘sakal sukh’, practically the same idea occurs in the 
closing words of the Manas. The Sanskrit verse at the end says— 

svantastamah santaye 

i.e. my goal was to remove the darkness of my own inner self, but by 
God’s grace, the Manas became— 

punyam papharam sada shivakaram 

i.e. an embodiment of virtue, remover of sins and one that will always 
do ‘Shiva’ i.e. ‘good’ to all. 


Chapter Eight 


Call for the Good of the World- 
Lokasamgraha or Jag-Mangal 


8.1. From the viewpoint of explicitness in conveying the message of 
the good of all, the high point was reached in the preceding chapter 
where we explained the expression ‘sarvabhutahitam’ of the Gita, and 
the corresponding expression ‘sakal-mangal’ of the Manas. But GTta- 
commentators from Tilak onwards have given the pride of place to 
^lokasamgraha’ and Manas-commentators have done'the same to 
jag-mangal —the meaning of both these expressions being ‘the good 
of the world’. There are technical and literary reasons why the term 
lokasamgraha’ rose to such prominence, and these will form a part of 
the discussion that constitutes the present chapter. Of course, parallel 
material on ‘jag-mangal’ will also be presented. In terms of the ten key 
wor s or phrases that we listed in chapter two, ‘lokasamgraha’ or 
jag-mangal occupies the sixth place. 


How the Stage is Set for the Lokasamgraha Message 

tl ! ’ I °/ th u rea l° nS underl y in 8 the prominence of lokasamgraha is 

this tnni W C ° Se most a PP r °priate moment for introducing 

havina h^ 011 ^ o Wn lnitiative ’ withou t a specific question about it 

we have t VC ° Hlm by Arjuna - To understand this statement clearly, 

and also l 6 f S6nCe of the first two chapters of the Gita 

Which ra k ear 1 Y fV ° f the third cha P ter > P rior t0 verses III.20-26 
ch can be called the seven lokasamgraha-related verses. 


8.3. The first chapter of the Gita depicts Aijuna in a state of confusion, 
anxiety and argumentation. Out of twenty-two verses that contain words 
spoken by him, the following two, viz. 1.31 and 1.37, are particularly 
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important. So let us look closely at what Arjuna says in these two 
verses— 

na ca sreyo ’nupasyami hatva svajanamahave.... 
svajanam hi katharn hatva sukhinah sydma mddhava. 

Simple Meaning —Arjuna says, sreyas (meaning good) is my goal, 
but I feel that I will not get it if I kill svajanam i.e. my own people. 
In fact, after killing svajanam, how can we be happy? 

8.4. In the light of the first chapter, Arjuna’s goal is twofold viz., first, 
sreyas (his own good), and second, svajana-hit (i.e. the good of his 
own people). ‘Sreyas’ is an Upanisadic term, referred to by us in 
paragraph 1.11. 

8.5. Although the word ‘svajana’ as such is not repeated in the Gita, 
the word ‘sreyas’ occurs twice in Arjuna’s statements made in chapter 
two, and it occurs for the third time in what he says in the beginning 
of chapter three. These three verses, viz. II.5, II.7 and III.2 are quoted 
below, in that order— 

sreyo bhoktum bhaiksyamapiha loke. 

Simple Meaning —Arjuna says that in his search for sreyas, it may 
be better for him to survive by begging. 

yacchreyah syanniscitam bruhi tanme. 

Simple Meaning —Arjuna requests Lord Krishna to show him the 
way that is sure to lead him to sreyas 

tadekam vad n is city a 
yena sreyo ' hamapnuyam . 

Simple Meaning —Arjuna says to Lord Krishna, you have mentioned 
two paths, viz. Sarikhyayoga and Karmayoga. Out of these two, 
please specify the one by which I can definitely attain sreyas. 

8.6. Next, a brief look at Lord Krishna’s reply. He explains Sarikhya¬ 
yoga in verses II. 11 to 11.38, the last eight of these verses being devoted 
to svadharma. Verse 11.39, that paves the way for Karmayoga, then 
declares— 

esa te'bhihita satikhye 
buddhiryoge tvimdm srinu 

Simple Meaning —Lord Krishna says, O Arjuna, what I spoke so 
far was about Sarikhyayoga, but now I shall talk about Karmayoga. 
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8.7. The fact that Lord Krishna’s preference is for Karmayoga becomes 
clear when he says in verse 11.40— 

svalpamapyasya dharmasya trayate mahato bhayat. 

Simple Meaning —O Aijuna, practice of Karmayoga can save one 
from disaster, even if the karma appears to be quantitatively small, 
i.e. what counts is the quality and purity of purpose. 

8 . 8 . In the rest of chapter two of the Gita, and also in the early part of 
chapter three, Lord Krishna continued to talk about Karmayoga, keeping 
in mind the questions posed by Aijuna. He then summarizes his teaching 
in verse III. 19— 

tasmadasaktah satatam karyam karma samacara 
asakto hyacaran karma paramapnotU purusah. 

Simple Meaning —Lord Krishna says, keep on doing your duty 
without attachment to the fruits of your action. This will lead you to 
your goal i.e. ‘param’ or sreya's. 

8.9. As far as Aijuna was concerned, he got the answer to his question. 
However, Lord Krishna wanted to talk about lokasamgraha too, and He 
began doing so in verse III.20. So we can say that, whatever He had 
said so far, set the stage for the lokasamgraha-message. 

The Message with Comments that Made it Famous 

8.10. The word ‘lokasamgraha’ occurs twice in the Gita and it gives 
the message of the good of the world. It was unfortunate, not only for 

ndia but also for the whole world, that the great importance of the 
lokasamgraha-message contained in the seven verses of the Gita 
( .20-26) was not brought out by the commentators prior to the 

twentieth century. The first, writer to try to set things right in this matter 
was Lokmanya Tilak. Thereafter Sri Aurobindo also declared— 

There are few more important passages in the Gita than these seven 
striking couplets.” 1 

, , . ^ n ^ e * ce was broken by Tilak and Aurobindo, there was no 

earth of scholars and social workers to bring out more and more 
meanings from the lokasamgraha-verses. Mahatma Gandhi, Acharya 
Vonoba, D.S. Sarma, Dr. Radhakrishnan, and many others made useful 
contributions. In the following paragraphs, we present, one after another, 
the seven verses (starting from III.20) along with a brief selection of 
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the comments thereon, because of which the word ‘lokasamgraha’ 
became so popular— 

karmanaiva hi samsiddhim asthitd janakadayah 
lokasamgrahamevapi sampasyan kartumarhasi. 

Simple Meaning —Lord Krishna tells Aijuna, in order to determine 
the right course of action, take into account ‘lokasamgraha’ also. 
Perfect karmayogins like Janaka did this, and they attained 
‘samsiddhi’ i.e. sreyas too. 

8.12. The word ‘lokasamgraha’ is generally interpreted as ‘the good 
of the world’, or action performed with that end in view. Tilak has said 
that, although this is adequate for common purposes, a broader meaning 
based on standard dictionaries should also be recognized. Here is an 
English translation of a part of what Tilak wrote in Marathi 

“Lokasamgraha means binding men together, and protecting, 
maintaining and regulating them in such a way that they might 
acquire that strength which results from mutual cooperation, thereby 
putting them on the path of acquiring merit while maintaining their 
good condition...(After looking at Sankara’s definition weaning 
people from the tendency to take to the path of wrong) it will be 
clear that my interpretation of lokasamgraha as ‘making wise, those 
persons who behave recklessly as a result of ignorance, and keeping 
them together in a happy state, and putting them on the path of self¬ 
amelioration’ is neither strange nor without authority. 2 

8.13. The reference to Janaka in verse III.20 provides support to the 
wider interpretation of ‘lokasamgraha’ if we recall from Mahabharata 
the relevant details about this famous king. For example, the most 
commonly quoted statement of Janaka, as a firm indication of his non¬ 
attachment, is— 

mithildydm pradxptdyam na me dahyati kincana 

i.e. even if the capital of my kingdom is burnt, there is nothing in it 
that is mine that is burnt. But Tilak says that this only tells half the story, 
'and he completes the story in the following words 

“From the point of view of lokasamgraha, the main question is why 
Janaka was still carrying on the activities of ruling, though he had 
no selfish interest or advantage and had become perfectly non- 
attached to his kingdom. Janaka himself says in the Mahabharata 
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devebhyasca pitribhyasca bhutebhyo \tithibhih saha 
ityartham sarva evaite samarambha bhavanti vai 


i.e. all these activities are for the benefit of the gods, the ancestors, 
all created beings, and my guests, but not for my own self.” 3 

8.14. In the light of the preceding two paragraphs, Lord Krishna’s 
words, addressed to Arjuna, could be interpreted so as to convey the 
following message, maybe implicitly— 

“You wanted a definite answer from me to your questions. I have 
given that, but now I want to add something on My own initiative 
because it is very important. Your vision is limited—you want sreyas 
i.e. your own good, and sv.ajanahitam i.e. the good of your own 
people. I want you to have a still broader vision so that you also 
want loka-hitam i.e. the good of the world.” 

8.15. We now move on to vers? III.21_ 


yadyadacarati sresthas tattadeve ’taro janah 
sa yat pramanam kurute lokastadanuvartate. 


Simple Meaning —Whatever 
by others as well. Whatever 
follows. 


a great person does, the same is done 
standard he or she sets, the world 


to set f hmd thlS Verse is God ' s advice t0 every individual 

Mahatma 77.7 ‘° °,' h ' rS by his or her ° w " e°°<l conduct. 
“Sved in m V ‘ al<en ‘ hiS adVice “ hean - a " d before, he 
wCS? “ VmUe ( ' ike ,n “ h ' -ini service, 


8.16. In the next verse, viz. III.22 
His own example— 


, Lord Krishna, 


as an Avatara, gives 


na me parthasti kartavyam trisu lokesu kincana 
nanavaptamavdptavyam varta eva ca karmani. 


Simple Meaning-Got (Lord Krishna) says 1 work for 
lokasamgraha all the time, as My spontaneous activity. There is not 
for Me any work in the three worlds which has to be done nor 
anything to be obtained which has not been obtained, yet I am 
engaged in karma. ’ y 


8.17. This verse contains a strong warning to those who have a narrow 
view about the purpose of karma, namely that it will help them obtain 
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something which they do not have and want to obtain. In fact, Arjuna 
himself had taken this stand when he argued that since he was willing 
to give up his claim on the kingdom, he saw no harm in withdrawing 
from the battle and in taking up sannyasa. Lord Krishna emphasizes in 
this verse that the real purpose of karma is not to satisfy any narrow, 
selfish desire, because if it had been so, then He need not have 
performed any karma. 

8.18. Mahatma Gandhi has written a long commentary on this verse. 
He sees here a reference to God’s karma as preserver of the universe 
which includes the unceasing movement of the sun, the moon, the earth, 
etc. as also nature’s processes and laws which are guided by divine 
intelligence and will. Furthermore, says Gandhi, the actions ot Lord 
Krishna as an Avatara also present an ideal of service— 

“Krishna served the people all his life, a real servant of the people. 
He could have led the forces at Kurukshetra, but He preferred to be 
Arjuna’s charioteer. His whole life was an unbroken Gita of karma... 
As a child He was a cowherd and we still know Him by the name 
of Gopal....Krishna knew no sleep nor idleness. He kept a sleepless 
vigil over the world.” 4 

8.19. Writing in a similar vein, Vinoba presents further details of what 
Lord Krishna did'as a karmayogin— 

“In the Mahabharata war, everybody at sunset leaves the field for 
evening prayer, but Lord Krishna unyokes the horses from the 
chariot, gives them water, rubs them, removes the burrs from their 
bodies, and feeds them from his yellow garment which he has filled 
with grain... 

“At the Pandavas’ Rajasuya sacrifice, Lord Krishna clears the leaf- 
plates after the feast... 

“So the saints have pictured a karmayogi God who rubs horses, takes 
cows out to graze, drives a chariot, cleans dishes and mops up floors. 

8.20. Verse III.23, continuing the ideal-establishing role of an Avatara, 
emphasizes the avoidance of tamasika vices—- 

yadi hyaham na varteyam jatu karmanyatandritah 
mama vartmanuvartante manusyah partha sarvasah. 

Simple Meaning —Lord Krishna says, 1 work for lokasamgraha 
without a trace of weariness, because otherwise men in every way 
would follow My path. 
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8.21. The next verse (III.24) is important for purposes of deriving a 
practical definition of ‘lokasamgraha’— 

utsTdeyurime loka na kuryam karma cedaham 
sankarasya ca karta syam upahanyamimah prajak 

Simple Meaning —Lord Krishna says, if I do not work for 
lokasamgraha, all these worlds would perish, and I would be held 
responsible for creating confusion and for destroying the people. 

In the light of this, we can define ‘lokasamgraha’ as any work that, 
on the one hand, prevents world’s destruction and social confusion, and, 
on the other hand, contributes to world’s protection and social 
development. 


8.22. D.S. Sarma believes that if you ignore the lokasamgraha-message, 
you may not find social service in the Gita, because other expressions 
for this message are not so effective. Here is Sarma’s conclusion— 

Unsympathetic critics of Hinduism have often ignored it (i.e. 
lokasamgraha), and said that social service forms no integral part of 
our religion.” 6 


8.23. J.G. Arapura is of opinion that, in the light of verse 111.24, the 
scope of lokasamgraha-activities can be widened so as to include 
environmental protection, afforestation, and proper handling of wastes 
o a types. Dandekar finds in the same verse the principle of ethical 
interdependence of the various constituents of the society, which implies 
hat man must have an active awareness of his social obligations.” 7 

4. The next verse, viz. III.25, specifies the desire for lokasamgraha 
as an important characteristic of learned people— 

saktdh karmanyavidvanso yathd kurvanti bhdrata 
kuryadvidvanstathasaktas cikirsurlokasamgraham. 


attach™ ^ 0rd Krishna says, those who act from 

leal! n !f v S 3 Sign ° f their self,sh d «ires) are devoid of 

the dec' f 1 e , 0ther hand ’ learned people are those who act with 
the desire for lokasamgraha, and without attachment. 


and "indiii h^i ^ Iprets thls verse to assert that both ‘lokasamgraha’ 
and individual salvation constitute the ‘double aim’ of the Gita. 

Sustaining the world through the satisfaction of desires according to 
the laws of the Cosmic Person is lokasamgraha, says Raju, and action 
without any self-centred motive leads one to salvation. 
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Dr. Radhakrishnan says that liberated souls, who act with the desire for 
lokasamgraha, take upon themselves the burden of the redemption of 
the whole world. 

8.26. Since lokasamgraha means bringing about a unity of purpose and 
cooperative effort in the society for a just cause, Lord Krishna asks wise 
men not to be content with their own effort, but also to encourage others 
to do likewise. This message is contained in verse III.26 which is the 
final verse in the lokasamgraha section— 

na buddhibhedam janayed ajhanam karmasanginam 
josayet sarvakarmani vidvan yuktah samacaran. 

Simple Meaning —Lord Krishna says, let the men of knowledge not 
unsettle the minds of the ignorant who are attached to action. The 
enlightened man, doing all works for lokasamgraha in the spirit of 
yoga, should set others to act as well. 

8.27. The word ‘josayet’ (meaning to encourage or induce) occurring 
in this verse led Sri Aurobindo to find much support for his doctrine 
of Puma-yoga (according to which a person, after achieving perfection, 
helps others to achieve the same goal). We give below a part of his long 
commentary on this subject— 

“Liberated oneself, to live in this oneness, to help mankind on the 
path that leads towards it and meanwhile to do all works for God 
and help man also to do with joy and acceptance all the works to 
which he is called, kritsnakarmakrit, sarvakarmani josayan, no greater 
or more liberal rule of divine works can be given.” 8 

8.28. Dr. Radhakrishnan suggests that the word ‘buddhibhedam’ 
(meaning to unsettle the mind) occurring in verse III.26 gives a warning 
to developmental enthusiasts— 

“We must approach the followers of simple faiths with reverence and 
not heedlessly disturb them, for the simple faiths have practical value 
and spiritual appeal. Modem anthropologists advise us that we should- 
not, in our anxiety to ‘uplift’ the aborigines, deprive them of their 
innocent joys, their songs and dances, their feasts and festivals. 
Whatever we should like to do for them, we should do with love 
and reverence.” 9 

Lokasamgraha’s Prominence due to Literary Support 

8.29. GTta-commentators have strengthened the lokasamgraha-message 
by pointing out that several important Sanskrit-texts contain the same 
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or similar words. This process is still going on. We present here only 
four such instances. 

(a) Chandogya and Brhadaranyaka Upanisads 

8.30. Prior to 1973, it was commonly believed that Upanisads have 
neither the exact word ‘lokasamgraha’ nor any other similar expression. 
Acharya Vinoba’s research findings, published in that year, linked 
‘lokasamgraha’ to— 


lokanam asambhedaya...setuk.. 

which occurs in two Upanisads viz. Chandogya and Brhadaranyaka, and 
which he translated as follows— 

This Atman is like a bridge to keep people united. 

(b) Mahabharata 

8.31. The word ‘lokasamgraha’ occurs, as such several times in 
the Mahabharata, but here we present only one such verse from 
Santi-parva— 


lokasamgrahasamyuktam vidhatra nihitam pura 
suksmadharmarthaniyatam satam caritamuttamam. 

Simple Meaning Brahma created the excellent lives of saints in 
order to explain which path of duty should be followed on critical 
occasions, so as to promote lokasamgraha. 

(c) Manusmrti 

8.32. Manusmrti has used the expression Toka-vivsiddhi’ which means 
growth or prosperity of the people’. This is supposed to have been the 

suHT S' u “ tabhshment of the varna-system. Manusmrti also 

‘ll 8 l hC ? bandonment of those elements of dharma which are 
loka-vikrusta i.e. disliked by the people. 

(d) Yoga- Vasitfha 

USCS thC W ° rd ‘ loka -P ar5 marsa’ to convey an 
lokas amgraha’. Here is the relevant verse of Yoga- 


yavallokaparamarso nirudho nasti yoginah 
tavad rudhasamadhitvam na bhavatyeva nirmalam. 

Simple Meaning So long as the need for looking after other people 
remains, to howsoever small an extent, it cannot be said that the state 
of the person, who wants to concentrate on yoga, is free from blame. 
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Jag-Mangal in the Manas 

8.34. The word ‘jag-mangal’ occurs six times in the Manas. Although, 
numerically speaking, the expression ‘sakal-mangal’ (discussed in the 
preceding chapter) occurs more often than that, yet the verses in which 
jag-mangal occurs are linked more intimately with the purpose for which 
TulasT wrote the Manas. For example, we have the famous declaration 
made in the beginning of Balakanda— 

ram katha jag-mangal karni 

i.e. TulasT says, I am writing Rama-katha with the purpose of bringing 
about jag-mangal i.e. the good of the world. 

8.35. A similar declaration, linking jag-mangal with the purpose of 
Rama’s Avatara, is made by Guru Vasistha in Ayodhyakanda— 

ram janarn jagmangal hetii 

i.e. Guru Vasistha says, Lord Rama has appeared as an Avatara with 
the purpose of establishing jag-mangal. 

Link with Rama’s Coronation, the Beginning of Rama-Rajya 

8.36. It is well-known that Mahatma Gandhi attached special 
significance to the ‘Rama-rajya’ section of the Manas, in which TulasT 
has given a detailed description of an ideal society based on the principle 
of jag-mangal. A summary of that will be given by us in chapter twelve. 
For our present purposes, we want to point out how the topic of Rama s 
coronation is closely associated in the Manas with ‘jag-mangal’. 

8.37. The original plan of King Dashrath to declare Rama as heir- 
apparent is described in Ayodhyakanda. When Dashrath asked his 
advisers for their opinion about his plan, they replied— 

jag-mangal bhal kaj vichara begia nath na laia bara. 

Simple Meaning —The advisers said, O King, what you have thought 
of is excellent, because Rama’s assumption of powers as heir-, 
apparent will bring about jag-mangal. And an excellent plan like this 
should be acted upon immediately, without any delay. 

8.38. However, delay could not be avoided, and it was only after 
fourteen years that Rama’s rule i.e. Rama-rajya actually began. King 
Dashrath was then no more alive, but Guru Vasistha performed the 
ceremony as described in Uttarakanda. The wojrds that advisers spoke 
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on this occasion are similar to what they had used fourteen years 
earlier— 

ab munivar vilamb nahin kije.... jag abhirdm ram abhishekd. 

Simple Meaning —The advisers said, O Guru Vasistha, please do not 
cause any more delay, and declare Rama as King. Rama’s rule will 
bring about ‘jag-abhiram’ i.e. happiness of the world. 

The close similarity between c jag-abhiram’ and ‘jag-mangal’ is 
obvious. 

Link with Rama’s Virtues which Made Him. 

Maryada-Purusottama 

8.39. TulasT has drawn repeated attention to Rama’s virtues. Among 
the many verses where this has been done, two have pointed out the 
linkage between Rama’s virtues and jag-mangal. The first of these two 
verses is in Balakanda— 

jag-mangal gun gram ram ke. 

Simple Meaning —TulasT says, I want to call the attention of 
everybody to the great virtues and qualities of Lord Rama—virtues 
that can bring about jag-mangal. 

Obviously, these are the virtues and the high ideals because of which 
Rama is called ‘maryada purusottama’ i.e. the lord of the universe who 
laid great emphasis on ‘maryada’ i.e. social norms and social values. 

8.40. The second verse linking Rama’s virtues with jag-mangal is in 
Ayodhyakanda, and the words are spoken by Bharat— 

jag-mangal hit ek upaii.... prabhu ayasu....sir dhari karihl... 

Simple Meaning Bharat says, in my opinion, jag-mangal can be 
rought about only % if all of us follow Lord Rama’s ideals and 
instructions. 

Prominence Strengthened by Use of Synonyms 

8.41. We saw above that great personalities of the Manas like Guru 
asis a and Bharat have contributed to the popularity of the word ‘jag- 

mangal . Furthermore, slight variations of this word have been used by 
other great entities like Anasuya, and also by Lord Shiva. For example, 
Anasuya, wife of Rishi Atri, says in Aranyakanda— 

kahiun katha sahsar hit 
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i.e. whatever katha I have said, the purpose of all that is ‘sarisar hit’ 
i.e. the good of the world. 

8.42. Rishi Yajhavalkya, describing the conversation between Lord 
Shiva and His wife ParvatT, says in Balakanda— 

katha jo sakal lokhitkari soi puchhan chah shailkumdn. 

Simple Meaning —Yajhavalkya says, ParvatT expressed a keen desire 
to listen to Rama-katha which is ‘sakal-lok-hit-kari’ i.e. which brings 
about the good of all the lokas (lokas meaning both ‘worlds’ and 
‘the people’). 

8.43. Lord Shiva Himself, admiring ParvatT for having put a question 
about Rama-katha, uses a similar expression, as described in Balakanda 
again— 

puhchheu raghupati katha prasahga 
sakal lok jag pavani gahga... 
kinhiu prasna jagat hit lagi 

Simple Meaning —Lord Shiva replies to ParvatT, by asking me to 
narrate Rama-katha to you, you have helped the cause of ‘jagat-hit’ 
i.e. good of the world, because Rama-katha, like the holy river Gahga, 
purifies ‘sakal lok’ i.e. all the worlds or all the people. 

8.44. In the last three paragraphs, we drew attention to several 
synonyms of ‘jag-mangal’ that have been used in the Manas. Another 
synonym of‘jag-mangal’ is ‘lok-vishram’ which means ‘giver of peace 
to the world’. This expression is significant because it represents the 
widening of the personal goal of‘vishram’, which, says the Manas, any 
individual can obtain from Rama-katha. We are emphasizing the wider 
goal ‘lok-vishram’ because Balakanda links this expression with the 
purpose of Rama’s Avatara— 

jag-nivas prabhu pragate akhil lok vishram. 

Simple Meaning —TulasT says, God is ‘jag-nivas’ i.e. He supports 
the world and pervades it. He took Avatara as Rama to give peace 
and happiness to ‘akhil lok’ (which is similar to ‘sakal lok’ i.e. the 
entire world). 

8.45. Obviously, the expression ‘akhil lok vishram’ is TulasT’s favourite 
because he used it again in Balakanda. At the time of the naming 
ceremony, Guru Vasistha explains why the name ‘Rama’ was chosen— 

jo dnand sindhu sukh rasl sfkar ten trailok supasT 
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so sukhdham ram as nama akhil lok dayak vishrama. 

Simple Meaning —Guru Vasistha says, the name ‘Rama’ was chosen 
because He is the abode of happiness, He is like an ocean of joy (a 
single drop of which can make the three worlds happy). He is ‘akhil 
lok vishram’ (the simple meaning of which has been written in the 
preceding paragraph). 

Special Importance of Balakanda 

8.46. In the early portion of Balakanda, Tulasldasa has declared 
repeatedly that the purpose of his writing is ‘jag-mangal’ or ‘sab kahn 
hit’ (the latter expression meaning ‘good of all’). In order to cover that 
portion in greater detail than what has been done in the present and the 
preceding chapters, we give in Appendix Two the original words of the 
Manas along with a simple meaning thereof in English. For a detailed 
discussion on ‘jag-mangal’ in Hindi, we refer the reader to the author’s 
books entitled Tulasi-Rdmayana:Jag-Mangal-Pardyana, ” 10 and 
Manas Evam Gita: Lok-Mangal-Gunjita.” u 






Chapter Nine 


Call to Avoid Self-Centred 
Attitudes—Nirmamo Niraharikarah 


9.1. In religious and spiritual matters, Vedic scriptures have adopted 
an integrated approach, in the sense that adherence to a practicable idea, 
say lokasamgraha (or doing good to the world), is considered complete 
only if it is ‘manasa vaca karmana’ i.e. by thought, word and deed. GTta- 
verses XVII. 14-17, by using the expression ‘tapastattrividham’ speak 
simultaneously of the importance of the three tapas, of body, speech 
and mind. Similarly, in Manas too, Kakbhushundi says in Uttarakanda— 

man vach kram mohi nij jan jana 

i.e. Lord Rama calls only that person l My own’ who practices dharma 
by mind, speech and actions. 

9.2. In the present chapter, we examine the first of the trio i.e. ‘mana’, 
by asking what type of mental attitude is viewed, by the Gita and the 
Manas, as conducive to the goal of the good of all. In terms of the ten 
key words or phrases that we listed in chapter two, the topic that we 
are now covering occupies the seventh place. The corresponding 
discussion relating to ‘vacana and karma’ will form a part of the next 
chapter which is devoted to behavioural issues. 

Sense of Mine-ness Linked with Three Desires 

9.3. Bihadaranyaka Upanisad speaks of three types of desires— 

putraisana vittaisana lokaisana 

i.e. desire for son, wealth and honour in the world. In the Gita, the sense 
of mine-ness of the Kauravas is linked with these three desires. For 
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example, verses 1.1,1.7 and 1.9 contain either the word ‘mama’ (meaning 
mine) or other words that convey the same meaning— 

(a) Verse 1.1 is spoken by Dhrtarastra who uses the word 
‘mamakah’ for his sons, of whom the eldest and the chief is 
Duryodhana, and also for the other Kaurava-supporters. 

(b) Verse 1.7^6 spoken by Duryodhana who boasts of ‘mama 
sainya’ i.e. my army, which is linked with possession of wealth. 

(c) Verse 1.9 is also spoken by Duryodhana who uses the 
expression— 

madarthe tyaktajivitah 

i.e. 1 am so great that many warriors are willing to give up their life for 
my sake. 


9.4. In the Manas too, Kakbhushundl says in Uttarakanda— 

sut vit lok ishna tinT 

kehi kai mati inh krit na malinl 

Simple Meaning —Desires for son, wealth and honour in the world 
lead to perverted thinking. 


Dhrtarastra’s Infatuation with His Wicked Son 

9.5. Since the Gita gives only a glimpse of the sense of mine-ness which 
Dhrtarastra had for his son, we need to look into the Mahabharata to 
understand the serious mistake that this represented. It was the wicked 
Duryodhana who blocked the peace proposal which Lord Krishna 
Himself took to Hastinapur, on behalf of the Pandavas. Krishna and 
Vidura both tried their rest to avert the war, but Dhrtarastra was too 
infatuated with his greedy son to listen to anyone else. Vidura then gave 
the following advice to Dhrtarastra which also contained a warning— 


tyajedekam kulasydrthe grdmasydrthe kulam tyajet 
grdmam janapadasydrthe dtmdrthe prithivim tyajet. 


Simple Meaning Vidura says, 0 king, it is better to give up one 
person (i.e. Duryodhana) for the sake of the family, similarly, give 
up the family for the village, and the village for the state. For the 

sake of Atman (i.e. truth and high principles), even the whole world 
could be given up. 


9.6. Vidura’s statement was a warning to Dhrtarastra that his fondness 
for Duryodhana (in spite of the latter’s wickedness) may cause the 
destruction of the family. For the topic that we are discussing in the 
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present chapter, Vidura’s message is that for the sake of universal 
welfare, the sense of narrow-minded mine-ness will need to be given 
up. 

Duryodhana’s Attachment to Army, at the Cost of Krishna 

9.7. Again we have to turn to the Mahabharata to show that attachment 
to the army made Duryodhana completely lose his sense of priorities. 
The occasion where this self-destructive aspect of Duryodhana’s 
mentality becomes clear, is dramatically depicted in the epic. When 
peace proposals were turned down by Duryodhana, preparations for war 
had to be intensified, by the Kauravas as well as the Pandavas. Help 
from the respective allies was sought. 

9.8. In order to seek help from Lord Krishna, Arjuna and Duryodhana 
travelled separately to Dvarika. Duryodhana arrived there first. He was 
admitted to the room where Lord Krishna was taking a nap. There were 
two chairs for visitors, one near His head and the other near His feet. 
Duryodhana, out of arrogance, occupied the chair near Lord Krishna’s 
head. Shortly thereafter, Arjuna arrived, and, out of respect for Krishna, 
he was glad to occupy the chair near His feet. 

9.9. When Krishna got up, He first saw Arjuna and started talking with 
him. Duryodhana intervened and said that he was the first to arrive there. 
After listening to both of them, Lord Krishna said, “I want to help both 
of you. I shall divide into two parts whatever I have. In part one, I 
include myself, alone without any army, and with my further declaration 
that I will not fight. In part two, I include my army, ready to fight. Out 
of these two options, tell me, Arjuna, what is your preference?” 

Arjuna immediately replied, “Krishna, I choose you. Whether you 
fight or not, I want you.” 

Duryodhana felt happy and said, “I accept the second option, i.e. 
the army.” 

9.10. After Duryodhana had left with the army, Lord Krishna spoke to 
Arjuna, “It seems that you did not think properly while making your 
choice. Since I will not fight, what use shall I be to you? Perhaps you 
ought to have chosen the army instead.” 

Arjuna smiled and said, “I have thought out the entire strategy. You 
will not fight, but you can still be my charioteer.” 

And the Mahabharata describes how Lord Krishna played a crucial 
role for ensuring Arjuna’s victory. In fact, the Gita shows that Arjuna 
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not only placed the reins of his horses in Lord Krishna’s hands, but he 
also became His disciple, in thought, word and deed. 

9.11. The message that we get from the above for our present discussion 
is that Duryodhana’s attachment to the army, even at the cost of losing 
Lord Krishna, gave a clear indication, in advance, that he was following 
the path of self-destruction. 

Contrast Between Duryodhana and Bharat 

9.12. As we explained above, both Dhrtarastra and Duryodhana—i.e. 
father and son—were victims of the perverted sense of mine-ness. So 
it was impossible to prevent the tide of destruction from taking its full 
toll on the family of the Kauravas. Vidura had already given such a 
warning. 

9.13. A similar sequence of events could have taken place in the family 
of Dashrath—and this obviously relates to the Manas—if Bharat would 
not have stopped the tide set in motion by his mother KaikeyT. The 
Manas makes it clear that KaikeyT was a victim of the sense of mine- 
ness. Because of that, she wanted her own son, Bharat to be the king, 
instead of Kaushalya’s son, Rama. KaikeyT neither appreciated 
Kaushalya’s desire for family unity, nor did she consult Bharat, when 
she declared in Ayodhyakanda— 

jas koshila mor bhal taka 
tas phal unhahi deun kari saka. 

Simple Meaning —KaikeyT says, why should I not protect the 
interests of myself and my son? Kaushalya had planned to hurt my 
interests, so why should I not play the game of tit-for-tat? 

KaikeyT S narrow ~ m indedness dragged Ayodhya along the path 
of family disunity, sorrow and likely destruction. Rama, STta and 
a s man went to the forest for fourteen years and Dashrath could not 
survive. The future looked bleak. 

^ Ut ^ karat Ranged the course of events. He refused to accept 
, C ecause he said it was Rama’s entitlement, not his. He went 

eyon t e sense of mine-ness, and revolted against his own mother, 
A ai e went t0 ^hitrakut and tried to persuade Rama to return to 
^ j ter a ^^ scuss ^ on 5 Bharat agreed to carry on the affairs 
° e A °! n ’ ^ Ut ° n ^ y aS ^ ama s nominee, and for fourteen years 
on y. yo ya was saved from destruction because of Bharat’s large- 
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heartedness. TulasTdasa says in Ayodhyakanda that Bharat was guided, 
not by a sense of mine-ness, but by the desire to do good to all— 

sab ke sarnmat sarva hit kariya prem pahichani. 

Simple Meaning —Bharat says, addressing the assembly at Chitrakut, 
please devise a plan which is based on mutual love and love for 
Rama, which is acceptable to all, and which will do good to all. 

9.16. TulasT says in Vinay-Patrika that for the sake of k mangal\ it might 
be necessary to make personal sacrifice, and he cites several examples 
including that of Bharat— 

tajyo pita prahlad, vibfushan bandhu, 
bharat mahtari.... bhaye mud mangal-kari 

Simple Meaning —TulasT says, although, Prahlad had to oppose his 
father (Hiranyakashyap), Vibhlshan had to leave his brother (Ravana), 
and Bharat had to disown his mother (Kaikeyi), the result was 
‘mangal’ (i.e. good) because these persons placed Rama (God) above 
personal relationships. 

Giving up of Mine-ness Glorified as the Essence of Yajna 

9.17. The topic entitled “journey from sva to sarva” was discussed in 
chapter seven of this book. Another topic “yajfia” was similarly 
discussed in chapter six. It is interesting to see how the present topic 
“nirmama” can be viewed as another variant of these two topics thus 
illustrating the inter-connected nature of the various components of the 
social message of the Gita and the Manas. 

9.18. Anyone who, like Bharat, goes beyond the narrow mentality of 
mine-ness of sva (i.e. one’s own), and feels happy in the wider 
framework of sarva (i.e. all) or God or Brahman (the universal self), is 
admired by the Gita as a performer of yajna. In a poetic style, the Gita 
says that one who cooks only for oneself eats only sin, i.e. he or she 
cannot be called a good person or a saint. On the other hand, saints are 
those who first feed others and then eat only what is left—such food is 
like nectar and so they attain Brahman. Verses III. 13 and IV.31 are put 
together to convey this message—a variant of which was described in 
chapter six— 

bhunjate te tvagham papa ye pacantyatmakaramt 
yajhasistasinah santo mucyante sarvakilbisaih 
yajhasistamritabhujo yanti brahma sanatanam. 

Simple Meaning —Since these verses occur in the yajna-related 
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sections of the Gita, the glory of yajna forms the background. The 
essence of yajna (as already mentioned in paragraph 6.10) is the 
mental determination “idam na mama”, i.e. giving up of mine-ness. 
Those who cook merely for their own sake, eat but sin. Saints eat 
only what remains after others have been fed, so all their sins are 
destroyed. They eat nectar and attain Brahman. 

9.19. Swami Chinmayananda, commenting on the above verses, 
interprets the yajna-spirit as the spirit of self-dedicated activities, with 
no attachment or sense of mine-ness. Here is a portion of his long 
commentary— 


The Gita is obviously against the principle of arrogation of wealth, 
and of hoarding the same, motivated by lust of profit, meant mainly 
for selfish enjoyment, utterly regardless of the privations and poverty 
of the unfortunate folks in the community....The Gita wants the yajna- 
spirit, instead, that is, the spirit of self-dedicated activities....All 
causes for the sorrows in social life would be removed if the good 
and socially-conscious members of the community were to feel 
satisfied in enjoying the remnants of their co-operative work 
performed in the true yajna-spirit.” 1 


o , a ft n - COndemnS ^n 13 * Ya i fia if Mine-ness not Given Up 
■ 2 ,°' The fact that TulasT disapproved the yajnas performed by Ravana 
an is son Meghnad was already stated by us in chapter six. Reasons 
u asi s isapproval were, firstly, that Ravana’s purpose was rooted 
cnrrT^ t ^ ou ^ ness ’ an d, secondly, that Meghnad took recourse to animal 
“ C !„° r !, s y a J aa - One more factor which, in TulasT’s view, makes 

we ^ a ii ama f lka ' S related t0 the t0 P ic of this chapter, and that is what 
shall explain now, using the story of Daksha for illustration. 

father nf’ S re ^ted by TulasTdas in Balakanda. He was the 
skills whieViVn I'" 1 W *^ e hord Shiva. Daksha had administrative 
But assumnt 6 °f 1S nomination by Brahma, as the chief of Prajapati’s. 
adopted a dis° n ° aroused e g° tism in Daksha’s mind, and he 

ot t U P6C Ul attitUde t0Wards his so n-in-law, L -d Shiva. 

organized a erlnT t0 . dei ^ onstratin g his powerful position, Daksha 
thfee i e l 22 Tt ^ ^ dl the 8 ods ’ but none of the top 

insult Lord Shiva. ObvLusly Daksha had fT ^ ° f Daksha ’ S plan t0 
of mine-ness as well as arrogance l ° 3 t3maSlka 56056 

9.23. Daksha’s daughter, Sat! heard about this grand yajna and 
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expressed her desire to go and see it, but her husband (Lord Shiva) tried 
to dissuade her from going, by arguing like this. He said, Daksha wants 
to insult me, and so he has not invited even his own daughter i.e. you. 
If you go uninvited, you will not be welcome and there will be 
opposition to your visit, even in your father’s home. Lord Shiva added— 

tadapi virodh man jahn koi tahan gaye kalyan na hoi. 

Simple Meaning —If you go into a situation marked by opposition, 
then the result will not be good. 

9.24. But Sat! ignored Lord Shiva’s advice and went to her father’s 
home. As soon as she reached thefe, it became clear to her that she was 
not welcome, because the main purpose behind Daksha’s yajna was to 
insult Lord Shiva. If SatT is welcomed in that house, argued Daksha, it 
might reduce the intensity of insult towards Shiva. 

9.25. TulasT explains that this yajna, in spite of being grand, was 
tamasika because Daksha was not guided by the mantra ‘idam na mama’ 
(meaning, this is not mine). How can, asks TulasT, such a yajna 
contribute to the good of any individual or the family or the society? 

9.26. SatT declared that she could not tolerate this type of insult to Lord 
Shiva (who does good to all), and she did not want to remain alive any 
longer as Daksha’s daughter— 

jagaddtma mahesh purari 
jagat janak sab ke hitkari 
pita mandmati nindat tehi 
daksha shukra sambhav yah dehi 
tajihaum turat deh tehi hetu. 

Simple Meaning —SatT said, my father has fallen prey to tamasika 
buddhi (perverted thinking), and so he is insulting Lord Shiva in spite 
of the fact that Shiva does good to all. I am therefore putting an end 
to my relationship with Daksha (my father), jumping into the fire of 
the yajna. 

9.27. SatT’s sacrifice resulted in the destruction of Daksha’s yajna which 
was tamasika (bad). SatT was reborn as ParvatT, and was re-united with 
Lord Shiva, but Daksha’s evil designs failed— 

bhai jagvidit daksha gati soi 
jasi kachhu sambhu vimukh kai hoi. 

Simple Meaning —TulasT says, Daksha suffered defeat, like all those 
who are so arrogant as to oppose Lord Shiva. 
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TulasT’s message is that performing a grand yajria, without giving 
up mine-ness and egotism, brought no benefit to Daksha—rather it 
became a cause for his downfall. 


Nirmamo Niraharikarah—Another Name for Social Service 
9.28. Acharya Vinoba has explained that the phrase ‘nirmamo 
niraharikarah’ (literally meaning ‘going beyond the sense of I and mine) 
conveys the message of social service. Vinoba’s explanation forms part 
of his long commentary on verse 11.71, which is one of the verses 
describing a sthitaprajria (reference paragraphs 5.21-28)— 


vihaya kaman yah sarvan pumanscarati nihsprihah 
nirmamo niraharikarah sa santimadhigacchati. 

Simple Meaning —Lord Krishna says, a sthitaprajria does not have 
selfish desires since he is free from longing, his actions are 
spontaneous he has gone beyond the sense of I and mine, and he 
attains peace i.e. he is liberated while still living. 


Now we quote a part of Vinoba’s commentary— 


Nirmamo means that a sthitaprajria karmayogin has no selfish 
desires. Niraharikarah means that he has dedicated all his actions to 
God and does not regard himself as the doer. But still he puts in his 
best effort in whatever he does. What can he do other than 
lokasamgraha? In fact, he lives only in order to benefit humanity.” 2 


^ Phrase nirmamo niraharikarah’ is a favourite expression of 
trie Gita. As we saw above, it is first used in the description of a 
armayogin (verse 11.71). Its second use is in verse XII. 13 which 

FinaH Tf 3 3 ^ ta WC ^ aVC ^ U0tec * this verse in paragraph 5.34. 

mally, let us look at verse XVIII.53—which describes a jfianin worthy 
of becoming one with Brahman— 


ahankdram balam darpam kdmam krodham parigraham 
vimucya nirmamah sdnto brahmabhuydya kalpate. 

Simple Meaning-Lord Krishna says, a jnanin who is worthy of 
ecoming one with Brahman is tranquil in mind, ‘nirmamah’ and 
he casts aside ‘aharikar’, force, arrogance, desire, anger and 
possessiveness. 


It is clear that the phrase ‘nirmamo niraharikarah’—although not 
occurring as such in verse XVIII.53-does describe a jnanin too, for 
practical purposes. 
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So, perfection achieved through any yoga—karma, bhakti, jnana— 
is depicted by ‘nirmamo niraharikarah’ and it gives the message of social 
service. 

Manas Associates Par-hit with the Giving Up of 
‘Main Aru Mor’ 

9.30. We already mentioned in paragraph 2.16 that the Manas does not 
have a short and straightforward translation of the GTta-expression 
‘nirmamo niraharikarah’. However longer expressions do exist to convey 
the message of ‘par-hit’ i.e. doing good to others. The Manas takes the 
view that holding on to the sense of I and mine goes on because of 
lack of bhakti and jhana. For example, TulasT says in Larikakanda— 

main aru mor mudhta tyagu mahamoh nishi siitat jagu. 

Simple Meaning —Give up the arrogance of I and mine (main aru 
mor). You are sleeping in the darkness of extreme ignorance. Arise 
and see the light of jhana. 

The same appeal is continued in Uttarakanda and Aranyakanda where 
bhakti and par-hit are brought in too— 

gat mamta mad moh.... mam gun gram ndm rat .... 
gavahin sunahin sada mam Ilia hetu rahit par hit rat sila. 

Simple Meaning —TulasT says, once you have given up ignorance, 
and the sense of 1 and mine, then you will sing glories of Rama and 
His virtues, and like Rama, you will help others without expecting 
anything in return. 

9.31. In paragraphs 9.12-16, we spoke of Bharat through whom TulasT 
has given the message of ‘nirmamo niraharikarah’. Ayodhyakanda 
describes the dialogue between Bharat and Guru Vasistha. The latter 
tells Bharat, do not feel too sad over the death of Dashrath because he 
performed good deeds when he was alive. Vasistha then indicates who 
are the persons who do not do good deeds and why— 

nij tanu poshak nirdaya bharl 
sab vidhi sochia par apkari 

Simple Meaning —Those who feed and maintain merely their own 
body and have no compassion for others—i.e. they are victims of 
‘main aru mor’—they harm others, and when they die, their 
well-wishers ought to feel sad (because they did not do good deeds 
when they were alive). 


Chapter Ten 


Call for Even-minded 
Vision—Samadri§ti 


10 . 1 . This chapter is a continuation of the preceding one in which we 
started discussing the role of the trio ‘mana-vacana-karma’ i.e. thought, 
word and deed. We examined there as to what type of mental attitude 
is viewed, by the Gita and the Manas, as conducive to the goal of the 
good of all. Now we focus attention on ‘vacana and karma’ i.e. the type 
o vision, speech and behaviour that go hand-in-hand with social 
armony and social service. Obviously, the Vedantic philosophy of 
viewing the same Atman in every being provides the starting point for 
ur iscussion, but we will also need to look into the bhakti-based 
variant o this (which is highlighted in the Manas too) and practical 
PP-*? atl0nS b Qt h of them. The subject is of great importance because 
nrarti W °u QV j ^ ° VCr wor ^ are battling against discriminatory 
so on CCS a aSC ° n FaCe ’ co ^ our ’ cree d, se *, socio-economic status and 
such WC T Want t0 P resent Ibe spiritual approach in support of all 
in chant r ? FS n terms °Pthe ten key words or phrases that we listed 
nlace Tt^ T°’ * 6 t0 ^^ C ^ at We are now cove ring occupies the eighth 
the exnrp S a S ° 4 lnterest * n S t0 reca H paragraph 2.17 where we stated that 
commn SS10n samadnsti’ is the only one (out often) which has been 
commonly used in the Gita as well as the Manas. 

°^ E _ qUal Visi011 in Jnanayoga or Vedantic Philosophy 

t * . e Glta sa y s in verse VI.29 that a jnanayogin, seeing the same 

Atman in all beings, attains ‘samadristi’ i.e. equal vision— 

sarvabhutasthamatmanam sarvabhutani ca ’tmani 
iksate yogayuktatma sarvatra samadarsanah 
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Simple Meaning —Lord Krishna says, he whose self is harmonized 
by yoga, sees the Self abiding in all beings and all beings in the 
Self—he has equal vision everywhere. 

Dr. Radhakrishna explains this verse in the following words— 

“Though, in the process of attaining the vision of Self, we had to 
retreat from outward things and separate the Self from the world, 
when the vision is attained, the world is drown into the Self. On the 
ethical plane, this means that there should grow a detachment from 
the world and when it is attained, a return to it, through love, 
suffering and sacrifice for it....The sense of a separate finite self with 
its hopes and fears, its likes and dislikes, is destroyed.” 1 

10.3. Swami Ranganathananda has attached the highest importance to 
what he calls ‘the message of same-sightedness’ or ‘removing the 
delusion of separateness’— 

“Vedantic philosophy proves to us that the sense of separateness is 
not true, it imparts to us the knowledge of oneness, and with this 
knowledge comes also morality and ethics, and we discover our true 
kinship with every man and woman and with the whole of nature.... 
The purpose of spiritual knowledge is to remove the delusion of 
separateness.... The Gita gives, through several of its verses, the 
message of same-sightedness.” 2 

Parallel Message of Seeing God Everywhere, in Bhaktiyoga 

10.4. The Gita recognizes that the message of equal vision based on 
Atman (which is formless) is not easily grasped by common people. 
Verse XII.5, by stating this difficulty, prepares the ground for giving 
the same message based on Ishwara (who has form)— 

avyakta hi gatirduhkham dehavadbhiravapyate 

Simple Meaning —Lord Krishna says, for embodied human beings, 
the goal or high ideal expressed in terms of the unmanifested Atman, 
is difficult to grasp. 

10.5. The message of equal vision based on bhakti-yoga is given by 
Lord Krishna in verse VI.30—that is, immediately after He gave it in 
terms of jnanayoga— 

yo mam pasyati sarvatra sarvam ca mayi pasyati 
tasya ’ham na pranasyami sa ca me na pramsyati 

Simple Meaning —Lord Krishna says, he who sees Me (i.e. God) 
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everywhere and who sees all in Me (i.e. in God), I am never away 
from him and similarly he is never away from Me. 

10.6. Lokmanya Tilak has explained the significance of this verse for 
those who combine karmayoga and bhaktiyoga— 

“The technique of performing action, but abandoning the desire for 
its fruit, now becomes the technique of performing action with he 
idea of dedicating it to Parameshwar....As both one’s self, and every¬ 
one else, has been included in the Parameshwar, and the 
Parameshwar is included in one’s self and everyone else, both one’s 
interest and other’s interest are merged in the highest goal in the 
shape of dedication to Lord Krishna....Obviously such dedicated 
souls work only for the benefit of the world.” 3 

Equal Vision Needs to be Reflected in Behaviour 

10.7. Swami Vivekananda used the expression “Practical Vedanta” to 
convey the message that a true knowledge of Vedanta must be reflected 
in compassionate behaviour. He was pained to see that many of the 
orthodox scholars who knew Vedantic scriptures by heart were as much 
guilty of unkind treatment towards the low-caste, poor countrymen as 
other high-caste persons who were not scholars. “Practical Vedanta”, 

according to Vivekananda, meant theoretical knowledge as well as 
practice— 

Raise once more that mighty banner of Vedanta for on no other 
ground can you have that wonderful love until you see that the same 
°r is present everywhere. The nation is sinking, the curse of 
nnumbered millions is on our heads—the unnumbered millions to 
m we have talked of Vedanta and whom we have hated with all 
our strength, to whom we have talked theoretically that we are all 
same and all are one with the same Lord, without even an ounce 
Qn •••Throw away everything, even your own salvation, and 

• 11 . C f ers * y° u are always talking bold words, but here 

an t i C ? anta for you - The flrst P art of this is that you should 
go to the sinking millions of India, and take them by hand, 
remembering the teaching of Lord Krishna.” 4 

10 . 8 . The teaching of Lord Krishna to which Swami Vivekananda drew 

our attention is contained in several well-known verses of the Gita 
Perhaps verse VI.32, to which we referred in paragraph 5.33, 
summarizes most clearly the teaching of practical Vedanta_ 
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atmaupamyena sarvatra samara pasyati yo ’rjuna 
sukham va yadi va duhkham sa yogi paramo matak 

Simple Meaning —A samyayogl is guided by the philosophy of 
‘atmaupamya’ which sees the same Atman in all the beings. 
Furthermore, his sympathetic behaviour towards all reflects this 
philosophy fully, in the sense that he is happy when others are happy 
and he is unhappy when others are unhappy. 

10.9. Dr. Radhakrishnan, quoting Shankaracharya and adding his own 
commentary, has explained this verse in the following words— 

“Atmaupamya means equality of others with oneself. Even as he 
desires good to himself, he desires good to all. He embraces all things 
in God, leads men to divine life and acts in the world with the power 
of spirit and in that luminous consciousness. He harms no creature 
as, in the words of Shankaracharya ‘he sees that whatever is pleasant 
to himself is pleasant to all creatures, and that whatever is painful 
to himself is painful to all beings.’ He does not any more shrink from 
pleasure and pain. As he sees God in the world, he fears nothing 
but embraces all in the equality of the vision of the Self.” 5 

Equal Vision Supplemented by Even-mindedness 
Towards Situations 

10.10. The word ‘sama’ (meaning equal or same) is a favourite word 
of the Gita. In fact, two variants of ‘samatva’ are described there, viz. 
(i) samatva towards situations and (ii) samatva towards people. In the 
preceding paragraphs we have discussed the second variant because of 
its close connection with the message of the good of all which is the 
topic of this book. However, within the Gita itself, chapter II introduces 
samatva towards situations (i.e. the first variant), and chapter V 
introduces samatva towards people (i.e. the second variant). It will be 
useful to understand how the Gita has explained the first variant 
(to supplement what we have written above about the second variant), 
and also to appreciate the subtle difference between the two variants. 

10.11. The background for the introduction (in chapter II) of the first 
variant of samatva has already been provided by us in 
paragraphs 8.3-5. Arjuna requested Lord Krishna to show him the way 
to ‘sreyas’ (i.e. good). About svajanam (own people), Arjuna’s 
concern was two-fold—i.e. either to avoid killing them (if possible) 
or at least to avoid the sin (papam) in killing his own people. Closely 
connected with these goals was Arjuna’s request to Lord Krishna to 
show the way to obtain release from sokam (sorrow). 


144 


The Gita and TulasT-Rdmayana 


10.12. While answering Arjuna’s question, Lord Krishna recommends 
the technique of ‘samatva’, the first reference to which is made in 
verse 11.15— 

samaduhkhasukham dhiram so'mritatvaya kalpate 

Simple Meaning —Lord Krishna says, O Arjuna, pain and pleasure 
(i.e. dualities) are part of life, and only by remaining ‘sama’ i.e. the 
same in pain and pleasure, you can make yourself fit for eternal life. 

10.13. Lord Krishna refers to ‘samatva’ for the second time in verse 
11.38, in the context of ‘svadharma’. The message here is that if Arjuna 
could perform his traditional svadharma according to the new Glta- 
technique of samatva, then he need not have the fear of incurring sin, 
even if he killed his svajanam— 

sukhaduhkhe same kritva labhalabhau jayajayau 
tato yuddhaya yujyasva nai 'vam papamavapsyasi 

Simple Meaning —Lord Krishna says, 0 Arjuna, remain ‘sama’ 
(i.e. even-minded) in pleasure and pain, gain and loss, victory and 
defeat. With this attitude if you fight, you will not incur sin. 

10.14. In verse 11.48, Lord Krishna elevates ‘samatva’ to be 
synonymous with yoga— 

siddhyasiddhyoh samo bhutva samatvam yoga ucyate 

Simple Meaning —Lord Krishna says, O Arjuna, perform your 
svadharma without attachment to the fruits of your action, i.e. with 
an even mind in success or failure. In fact, ‘samatva’ is called yoga. 

10.15. Since Arjuna was keen to know the way to ‘sreyas’, Lord 
ris na assured him that samatva’ (i.e. the first variant) was the way. 

everal verses in the Gita convey this message, but it should suffice to 
look at verse IV.22_ 

samah siddhdvasiddhau ca kritva pi na nibadhyate 

Simple Meaning Lord Krishna says, O Arjuna, one who is 
even-minded in success or failure, attains sreyas i.e. even though he 

performs all (doable) actions as svadharma, he is still liberated 
(not bound). 

10.16. The way we have explained ‘samatva’ (first variant), also 
clarifies its difference from ‘samadristi’ (i.e. second variant of samatva), 
viz. that the first variant is closely linked with sreyas, while the second 
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one is closely linked with lokasamgraha. Verses VI.8-9 refer to these 
two variants, one after the other, in two consecutive verses which, 
admiring both, view the second as ‘excellent’— 

yukta ityucyate yogi samalostasmakahcanah 

Simple Meaning —One to whom a clod, a stone, and piece of gold 
are the same, is said to be firm in yoga. 

sddhusvapi ca papesn samabuddhirvisisyate. 

Simple Meaning —One who is equal-minded (i.e. has equal vision) 
towards saints and sinners, he excels. 

10.17. Dr. Radhakrishnan too, explaining the difference between the 
two variants of samatva, views the second as God-like. For example, 
the yogi who has samatva (first variant), says Radhakrishnan, “is 
unperturbed by things and happenings of the world and is therefore said 
to be equal-minded to the events of this changing world.” 6 And about 
the second variant of samatva, he writes, “This view makes us look upon 
our fellow beings with kindliness and compassion. The wise see the 
one God in all beings and develop the quality of equal-mindedness 
which is characteristic of the Divine.” 7 

Samya or Equality Given Special Importance in Modern Times 

10.18. We already mentioned the pioneering role of Swami 
Vivekananda (in paragraph 10.7) who brought out the distinction 
between the ‘monastery-based Vedanta’ and ‘practical Vedanta’. The 
latter concept provided a spiritual basis for setting aside all distinctions 
based on caste, creed, sex, race, socio-economic status, etc. Another 
famous term coined by Vivekananda was ‘Daridra-Narayan’ which 
meant that serving the poor constituted service to God. Social unity and 
harmony and selfless service were stressed by him in his final message 
to the disciples in 1902— 

“It is not easy to establish social unity and harmony in India but you 
can make a significant contribution.... Your duty is to serve the poor 
and the distressed, without distinction of caste and creed. What 
business have you to consider the fruits of your action?... Let the 
reading of the Vedanta and the practising of meditation and the like 
be left to be done in the next life! Let this body go in the service of 
others—and then I shall know you have not come to me in vain.” 8 

10.19. Mahatma Gandhi placed great emphasis on “constructive 
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programme” through which the message of serving the poor and raising 
their status was carried far and wide. For our present purposes, it will 
be useful to give some details on three components of this programme. 
First, he was keen to remove ‘untouchability’. He coined a new term 
‘Harijan’—meaning God’s men—for the so-called ‘untouchables’. 
Orthodox people opposed Gandhi, but he was able to achieve 
considerable success. Betai believes that this was because of the support 
of the Gita’s message of ‘equal vision’— 

“The Gita told him that all men are equal, all men deserve the 
supreme blessings of God. the Gita bars no one from divine 
attainment that he calls self-realization. This spirit that he derived 
from the Gita made him a life-time servant of and upholder of the 
rights of the untouchables in particular and the down-trodden of the 
society in general.” 9 

10.20. ‘Uplift of women’ constituted another important plank in 
Gandhi’s constructive programme. The fact that the Gita makes no 
distinction between man and woman strengthened Gandhi’s belief in 
the need to provide equal opportunities to women...He encouraged 
women to play a leading role in the Satyagraha movements and in the 
reconstruction of the country, and he achieved success too. 

10.21. The third important cause (and the last for our present 
discussion) for which Gandhi fasted several times, and ultimately faced 
the assassin’s bullet, was inter-religious harmony, in general, and Hindu- 
Muslim unity in particular. In his prayer meetings, verses from various 
scriptures including the Gita and Koran—were recited. The partition 
of India was a setback, but Indian society does carry on Gandhi’s legacy 
to maintain inter-religious harmony. 

10.22. Acharya Vinoba highlighted the message of ‘samya’ or equality 
by suggesting that the Gita should be called ‘samya-yoga’. 

I have named the Gita ‘samya-yoga’ which is both the art and the 
philosophy of equality, equanimity and identity. Other commentators 
have given other names....It is possible that the present age or the 
nature of the work that I have undertaken might have been the 
influencing factor behind my decision to name the Gita as ‘samya- 
yoga’.” 10 

Beneficial Speech as Part of Non-Violent Behaviour 

10.23. The Vedantic basis of even-mindedness obviously implies 
non-violent behaviour, because violence can thrive only on the notion 
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of separateness. If the other party does not reciprocate properly and 
carries on with evil design, then matters need to be set right with non¬ 
violent non-cooperation. This is not an easy thing to do but to return 
evil for evil is unlikely to provide a better alternative, as demonstrated 
by actual experience of activists in many situations. 

10.24. The Gita considers the use of ‘right speech’ as a component of 
tapas i.e. self-discipline. Verse XVII.15 lists four important 
characteristics of such speech— 

anudvegakaram vakyam satyam priyahitam ca yat 

Simple Meaning —Right speech gives no offence, is truthful, 
pleasant and beneficial. 

10.25. Tilak suggests that these words of the Gita should be read along 
with similar messages given in Manusmrti and the Mahabharat. Here 
is a part of Tilak’s commentary on this verse— 

“The words, ‘satya’, ‘priya’, and ‘hita’, used in this verse seem to 
refer to the dictum of Manu— 

satyam bruyat priyam bruyat 
na bruyat satyamapriyam 
priyam ca nanritam bruyat 
esa dharmah sanatanah 

i.e. one should speak what is true, one should speak what is pleasant, 
one should not speak what is true if it is not pleasant, nor what is 
pleasant if it is not true—this is the ancient religion. But Vidura has 
told Duryodhana in the Mahabharata— 

apriyasya ca pathyasya 
vakta srota hi durlabhah 

i.e. of what is unpleasant and beneficial, the speaker as also the 
listener is hard to find.” 11 

10.26. A follower of the Gita’s message gives priority, while 
speaking, to the good of all, which includes the good of the opponent 
too. Lord Krishna told Arjuna in verse X.l— 

vaksyami hitakamyaya 

i.e. underlying all my words is the desire to do good to you. Of course, 
Arjuna was a disciple, not an opponent, but Arjuna’s good—and the 
good of mankind—was the goal of Lord Krishna in the Gita. Another 
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useful advice of Lord Krishna, pertaining to speech, is to avoid 
dogmatism, for example, verse 11.42 disapproves of a closed mind— 

na ’nyadastiti vadinah 

i.e. only non-discerning people insist that their way is the only way. 

Gita’s Warning Against Divisive Behaviour Based on 
Biased Vision 

10.27. We discussed in paragraphs 10.18-22 how social reformers have 
tried to realize in practice the vast potential that exists in the Gita’s 
message of equal vision, and ‘karma’ (deeds) based thereon. Because 
of the crucial importance of this message in the modem world, we want 
to draw attention to what can be called ‘the other side or denial of the 
message’, viz. how much harm can be caused, according to the Gita, if 
the vision is unequal i.e. biased. Verse XVI.9 lists both personal and 
social harm— 

etam dristimavastabhya nastatmano 'Ipabuddhayah 
prabhavantyugrakarmanah ksayaya jagato’hitah 

Simple Meaning —People with biased vision not only destroy 
themselves because of their narrow-mindedness, but they also 
commit cruelty, and they behave like enemies of the world, bent upon 
destroying it too. (Insult of Draupadi by the Kauravas was one such 
act of barbarity, leading to destruction). 

Those who are interested in protecting the world and in bringing 
about equal’ vision and cooperative ‘karma’ in the society would 
obviously try so that the strong warning of the Gita effectively reaches 
the ears of all narrow-minded persons. 

Parallel Message and Ideals in the Manas 

10.28. Like the other expressions discussed in the earlier chapters, 
samadristi-related messages and ideals of the Gita have their parallels 

in the Manas also. These will be presented under four sections. 

(a) Manas Promotes Equal Vision and Racial Equality 

10.29. When TulasT started writing the Manas, he prayed not only to 
Rama, STta, and other divine entities, but also to demons and all the 
beings because he saw Rama and Sita in all of them, because of his 
equal vision— 

siydrdmamaya sab jag jam 
karaun pratiam jori jugpani... 
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bandaun kinnar rajanichar 
kripa karahu ab sarva 

Simple Meaning —TulasT says, I know that Rama and STta pervade 
the whole universe, so I bow to everyone with folded hands. I pray 
to all beings, including demons, and seek their blessings. 

10.30. Manas-scholars in Trinidad, belonging to different races, find 
in the Rama-Hanuman relationship, a clear and powerful message of 
racial equality and mutual cooperation for a great cause. Again, in the 
beginning of Manas i.e. in Balakanda, TulasT draws attention to this 
relationship—using the word ‘saman’, which corresponds to ‘sama’ in 
the Gita— 

prabhu taru tar kapi ddr par 
te kiya apu saman 

Simple Meaning —TulasT says, glory to Lord Rama who made the 
monkeys equal to Himself, inspite of the big difference between the 
two. (In poetic style, TulasT says, Rama lived on earth, under the tree, 
while monkeys jumped from one branch of tree to another). 

10.31. The GTta-word ‘samadarshi’ (meaning one who sees with equal 
vision) occurs several times in the Manas. For example, in 
Kishkindhakanda, Lord Rama tells Hanuman— 

samadarshi mohi kah sab kou 

i.e. all the people know and say that I am ‘samadarshi’. And, similarly, 
in Sundarakanda, Lord Rama welcomes VibhTshan by saying that I like 
saints like you who are ‘samadarshi’— 

samadarshi ichchha kachhu nahiri ... 
turn sarikhe sant priya moren . 

i.e. although you expressed a doubt whether, being Ravana’s brother, 
you would be accepted by Me, I want you not to have any fear or 
hesitation, because in My opinion you are a saint, ‘samadarshi’ and free 
from any selfish desires. 

10.32. An in-depth study of both the above-mentioned contexts (where 
the word ‘samadarshi’ occurs) shows that Lord Rama explained the 
significance of ‘equal vision’ by linking it with the message of social 
service. For example, the relevant words of Kishkindhakand are— 

main sevak sachrachar 
rup swami bhagwant 
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Simple Meaning —Lord Rama tells Hanuman, you are dear to Me 
but do remember My instruction, viz. think and act like a servant 
whose goal is to serve the whole world, which is nothing but a form 
of God. 


And, similarly, in Sunarakanda too, Lord Rama, immediately after 
saying the words of welcome to VibhTshan (quoted in the preceding 
paragraph), gives the message of ‘par-hit’ i.e. doing good to others— 

sagun upasak par-hit 
nirat niti dridh nem 

Simple Meaning —Lord Rama tells VibhTshan, 1 welcome you as a 
saint, and 1 want to clarify that a saint is a bhakta, always doing good 
to others, and firm on principles and morality. 

(b) Even-mindedness Towards Situations in Manas too 
10.33. Lord Rama Himself set a great example of even-mindedness 
when He showed no effect of coronation or exile. TulasT draws attention 
to this in the following Sanskrit verse in the beginning of 
Ayodhyakanda— 


prasannatam ya na gatabhisekatas 
tatha na mamle vanavasaduhkhatah 

Simple Meaning —TulasT says, 1 pray to Lord Rama for ‘mangal’— 
He is so great that He neither rejoiced at the news of coronation nor 
did He feel sad when (in stead of coronation) He was sent to forest 
for fourteen years. 


10.34. Rama s mother, Kaushalya also admired the even-mindedness 

of her son Rama. In the same canto (i.e. Ayodhyakanda), Kaushalya told 
Bharat— 


pitu ayasu bhushan vasan 
tat taje raghuvir 

vismaya harsha na hridayan kachhu 
pahire valkal chir 


Simple Meaning —Kaushalya said, O Bharat, you are asking me to 
tell you what happened when you were not here. In my opinion, the 
main thing to tell is this—Rama interpreted the events of that day 
as if his father (Dashrath) cancelled the coronation and ordered exile 
instead. So he (Rama) discarded the royal clothes and ornaments, 
and covered his body with leaves and barks—and in so doing, he 
showed no signs of sadness or joy. 
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10.35. Apart from the particular instance of Rama’s even-minded 
behaviour, the general philosophic statement glorifying ‘samatva’ also 
occurs in the Manas in several contexts. We want to quote only one of 
them here, viz. the one spoken by Sumantra (Prime minister) to King 
Dashrath in Ayodhyakanda— 

sukh harshahin jada dukh bilakhahin 
dou sam dhir dharahin man mahin 
dhiraj dharahu vivek vichari 
chhariya soch sakal hitkarl 

Simple Meaning —Sumantra says to Dashrath, O great King, joys 
and sorrows come and go. Only unwise persons celebrate their joys 
and cry at the sorrows. But wise person remain ‘sam’ (i.e. even- 
minded) under both the situations. You are wise and are devoted to 
‘sakal hit’ (i.e. the good of all). Therefore you should be able to take 
things calmly, unperturbed by the sad event (of Rama’s exile). 

Through this statement of Sumantra, TulasT also wants to give the 
message that even-mindedness and ‘sakal-hit’ (i.e. doing good to all) 
go together. 

(c) Norms of Behaviour and Karma Glorified as ‘Maryada 
10.36. The Manas has depicted Rama as ‘maryada-purushottam’, i.e. 
one who set exemplary standards of good conduct with the idea of 
developing social norms. Guru Vashishth indicated in Ayodhyakanda 
the underlying object of these norms— 

sab kar dharam sahit hit hoi 

i.e. doing only such karma which is consistent with dharma and which 
contributes to ‘sarva-hit’ i.e. the good of all. 

TulasT says in Uttarakanda that all the citizens followed these norms 
in Rama-rajya— 

sab nar karahin paraspar prlti 
chalahin svadhana nirat shruti mti... 
sab udar sab par upkari... 
sakal param gati ke adhikari... 

Simple Meaning—in Rama-rajya, all the people loved one another. 
Everyone followed sva-dharma, and observed norms established by 
the Vedas. All were broad-minded. Since they helped others, all were 
entitled to ‘param gati’ i.e. spiritual perfection. 
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10.37. Rama had equal vision towards all, but special sympathy for the 
poor. He visited the Ashram of Shabrl, an old woman neglected by 
many. She offered berries to Rama—after eating a part of each berry 
to ensure that it was sweet. TulasT says in Aranyakanda— 

prem sahit prabhu khaye 
barambar bakhani 

Simple Meaning —In eating berries (partly eaten by Shabrl) Rama 
showed no hesitation, rather He enjoyed eating them, repeatedly 
saying ‘How sweet’. 

10.38. Ayodhyakanda describes how Kevat, the poor boatman took 
Rama, Slta and Lakshman across the river Ganga. The affection showed 
by Rama and Slta towards Kevat set an example of ideal behaviour. 
TulasT says in the same canto that Kevat was no exception because all 
the villagers were blessed with Rama’s love— 

hohin prem bas log imi 
Ram jahan jahan jahin 

gaon gaon as hoi anandu . 

mag loganh sukh det 

Simple Meaning —Wherever Rama went, He established bonds of 
love. Every villager was thrilled with joy....In fact, Rama gave 
happiness to all the people on the roadside too. 

(d) Beneficial Speech as Part of ‘Par-Hit’ 

10.39. On the subject of ‘right speech’, the following words of the 
anas (from Ayodhyakanda) resemble those of the Gita (referred to by 

US in paragraphs 10.24 and 10.26 )— 

kahahin satya priya vachan vicharT..... 

sab ke priya sab ke hitkari . 

muni udveg na pavai koi 

Simple Meaning TulasT says, bhaktas of Rama do not speak 
oug ess y they speak what is true and pleasant.... Since they 
want to do good to all, their words establish bonds of love with 

ey also want to make sure that their speech gives no offence 
to good people. 

10.40. TulasT describes in the same canto (i.e. Ayodhyakanda) two 

critical occasions which Rama handled superbly by his appropriate 
speech. The first one relates to the crisis that KaikeyT created by her 
selfish demands, aggravated by her poisonous words_ 
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boll ashubh bhari shubh chhunchhi... 
prat ham dlkh dukh suna na kau 
tadapi dhir dhari samaya vichari 
puchhi madhur vachan mahtari 

Simple Meaning —TulasT says, Kaikeyl’s words were mean, with no 
trace of goodness in them. For Rama, this was the first experience 
of getting involved with an unhappy situation face to face. Even so, 
he remained cool and made a quick assessment of what needed to 
be said and done. He addressed KaikeyT as ‘mother’, and spoke sweet 
words, to find out what the problem was. 

10.41. The second critical occasion relates to Chitrakut. Bharat wanted 
Rama to return to Ayodhya, and there were several suggestions given 
by Vashishth, Janak and Kaushalya. Rama did not want to offend any 
one but he also wanted to protect the interests of the society— 

bole vachan vani sarvas se 
hit paritiam sunat sasi ras se 

Simple Meaning —Tulas! says, Rama’s words were (in poetic 
language) blessed by goddess Saraswati, they were sweet as nectar, 
and above all, they helped take a decision beneficial to all. 

10.42. Before closing this chapter, we want to present one more instance 
of beneficial speech, described in Sundarakanda. Hanuman had gone 
to Lanka to do ‘Rama-kaj’. His goal was to do good to Ravana, by 
persuading him to take an about-turn from the path of evil that he had 
followed so far. But Ravana was too arrogant to listen to anyone. Even 
so, Hanuman tried his best— 

binti karaun jori kar ravana 
sunahu man taji mor sikhavan 
rishi pulasti jasu vimal mayanka.... 
lanka achal raj turn karhu .... 
jadapi kahl kapi ati hit vanT 

Simple Meaning —Hanuman said, O Ravana, I pay respects to you 
with folded hands. Please give up arrogance and listen to my 
suggestion. Remember that you belong to the noble family of Rishi 
Pulastya. My suggestion will not adversely affect your sovereign rule 
over Larika, but you need to undo the evil that you have done.... 
TulasT says, Hanuman’s advice was ‘beneficial speech’. 


Chapter Eleven 


Call not to Succumb to Evil- 
Asurl Sampat or Kaliyug 


11.1. In chapters three to ten, we have summarized the advice of the 
Gita and the Manas about putting into practice their common call for 
the good of all. In other words, we have discussed what our role could 
be in bringing about an improvement in the society. At this stage, it is 
necessary to recognize that there are some elements in the society who 
might be trying to do just the opposite. This can be viewed as a clash 
between the good and the evil forces. Such a clash has been going on 
from times immemorial, and a consideration thereof is an essential part 
of the social message of the Gita and the Manas. This is what we plan 
to do in the present chapter. However, only a part of our presentation 
W1 1 adopt a two-way classification of branding individuals as ‘good’ 
or bad . For the rest, we shall view each individual as a mixture of 
good and bad, raising the possibility that evil tendencies might gain the 
upper hand in any person’s heart when self-discipline becomes lax. Both 
t ese interpretations will be illustrated by quotations from the Gita 
an * e Manas. In terms of the ten key words or phrases that we listed 
place^ 61 We are now cover ^ n S occupies the ninth 

Terminology to Denote Anti-social Elements 

^ arn * n 8 a gainst anti-social tendencies is given in the Gita in four 
different contexts, viz. 

(a) Asurl sampat, i.e. demoniac forces; 

(b) Adharma, i.e. unrighteousness; 

(c) Aharnkara-mula dvesa-srinkhala, i.e. chain of hatred rooted in 
egotism; and 
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(d) Tamasika varieties of buddhi, tapas, etc. 

11.3. Besides containing parallels to these, the Manas has a special 
feature called ‘kaliyuga’ which provides an alarming picture of a society 
which has fallen prey to unrighteous thoughts and practices. We present 
in Appendix three the full text of the relevant Manas-section which 
occurs in Uttarakanda, accompanied with a simple English language 
meaning thereof. A gist of the same will be given in this chapter too. 

Two Ways of Looking at the Good-Bad Dichotomy 

11.4. Verse XVI.6 speaks of two types of beings— 

dvau bhutasargau loke smin daiva asura eva ca 

Simple Meaning—There are two types of beings that exist in this 
world, viz. the divine and the demoniac. 

However, Mahatma Gandhi took the view that the real struggle 
between the. good and the bad goes on in the heart of each individual. 
Explaining this, Mahadev Desai wrote— 

“Let no one misunderstand these labels (of good and bad) and 
misapply them. We may only say that when particular characteristics 
predominate us, we are of God, and when the opposite ones do so, 
we are of the devil.” 1 

11.5. The idea that our real enemy is within ourselves and not outside, 
is supported by verse VI.5 which says— 

atmaVva ripuratmanah 
i.e. Oneself is verily one’s own enemy. 

Swami Vivekananda, quoting this verse, said, This is a great lesson. 
There is no other enemy but this self of mine.” 2 

Next we take up the four GIta-descriptions of anti-social elements, 
one by one. 

Description of Anti-Social Elements in the Gita 
(a) Asuri Sampat i.e. Demoniac Forces 

11.6. There are sixteen verses in chapter sixteen of the Gita which 
describe in detail the demoniac forces. Pandit Ram Kinkar Upadhyay 
has suggested that if we make a group of vices that go together, then 
they can present a picture of the wicked trio of the Mahabharata, viz. 
Duryodhana-Duhshasan-Shakuni. The three vices that can be viewed 
as a group are, kama-lobha-anyaya, i.e. lust-greed-injustice, and these 
are mentioned in verses XVI. 10, 12, 13— 
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kamamasritya duspuram... 
bhavisyati punardhanam.... 
anydyenarthasamcayan 

Simple Meaning — Desires of the demoniac persons are insatiable, 
so they become greedy, anxious to increase their wealth, even if they 
have to employ unjust means for that purpose. 

Pandit Upadhyay comments— 

“Duryodhana is an embodiment of greed and his brother Duhshasan 
is an embodiment of lust. Their uncle Shakuni won the game of dice 
by foul means. Thus this trio constituted a clearly visible group of 
demoniac forces in the Mahabharata.” 3 

(b) Adharma, i.e. Unrighteousness 

11 . 7 . Adharma too is a comprehensive term that includes many vices. 
Parallel to the group of vices referred to in the preceding paragraph, 
Upadhyay has suggested another group consisting of ajnana-darpa- 
asatya-amti, i.e. ignorance-arrogance-falsehood-impropriety, to present 
a picture of Kama in the Mahabharata. These vices are mentioned in 
verses XVI.4, 7, 10— 

ajndnam ca . darpasca.... 

asucivratah .... asadgrahan . 

na satyam tesu vidyate 

Simple Meaning Demoniac persons suffer from ignorance and 
arrogance, they have impure resolves and they hold wrong views, 
and no truth is found in them. 

Pandit Upadhyay comments— 

Ignorance was the first problem with Kama. For a long time, he 
did not even know that he was the son of Kunti. Lord Krishna 
removed this ignorance of Kama, but the latter said that he had 
a ready joined hands with Duryodhana, the enemy of the Pandavas. 

Kama s second problem was ‘arrogance’. Because of that he picked 
up a quarrel with Bhishma and declared that, so long as BhTshma 
was alive, he (i.e. Kama) would not participate in the war. 

The third problem with Karna was falsehood. He went to 
Parasurama and became his disciple by telling him a lie (that he i.e. 
Kanja was a Brahmin). But Kama’s lie was ultimately detected. 
Parasurama in his anger pronounced this curse on Kama, “Since you 
deceived your gum, the weapon you have learnt shall fail you at the 
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fated moment. You will be unable to recall the mantra when your 
hour comes.” 

“The fourth problem with Kama was ‘impropriety’. He joined the 
Kauravas in conspiracies, but during his last battle, he appealed to 
Arjuna to observe ‘dharma’. Lord Krishna told him that an appeal 
to dharma can be made only by one who had himself observed it.” 4 

11 . 8 . To continue with another aspect of ‘adharma’, Acharya Vinoba 
has interpreted verse 111.12 to identify ‘theft-mentality’ as an anti-social 
element which widens the gap between the rich and the poor. To 
understand this, let us first look at the verse 111.12 

tairdattanapradayai 'bhyo yo bhunkte stena eva sah 
Simple Meaning —A thief is one who takes and consumes but does 
not give. 

Based on this, Vinoba presents a four-way categorization of an 
individual’s economic relationship with the society, namely. 

(i) Theft, 

(ii) Begging, 

(iii) Earning one’s livelihood, and 

(iv) Danam (sharing) 

First, Vinoba defines theft as a situation in which an individual takes 
from the society goods and services but gives nothing in return. The 
second category is begging when an individual takes more from the 
society than what he or she gives in return. The third category represents 
a state of equality of what one takes and what one gives. Fourthly, 
danam (sharing) refers to a situation in which one is apparently giving 
more to society than what one is currently receiving in return, but 
Vinoba says, this should be viewed as discharging old debts. 

11 . 9 . What Vinoba calls ‘theft-mentality’, can also he viewed as ‘lack 
of social responsibility’. Swami Vivekananda put it this way, Ask 
yourself what will be the impact of my action or inaction on the society. 
He illustrated this by pointing out the responsibility of mothers to ensure 
that, by leading a pure life, they would give birth to healthy babies. 
“So long as you live in society,” said he, “it is your responsibility to 
prevent the very birth of evil.” 5 

11 . 10 . Vivekananda also pointed out that the richer sections of the 
society are failing in their ‘dharma’ if they do not recognize that they 
are at least partly responsible for the misery of the masses. Of course, 
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on the positive side, he saw therein a challenge for social workers. For 
their guidance, he outlined the purposes of rendering service— 

“to struggle unto life and death to bring about a new state of things— 
sympathy for the poor and bread to their hungry mouths, 
enlightenment to the people at large, and struggle unto death to make 
men of them who have been brought to the level of beasts by the 
tyranny of the forefathers of the rich and powerful.” 6 

(c) Chain of Hatred Rooted in Egotism 

11.11. The chain of hatred rooted in egotism is mentioned twice in the 
Gita, first as a part of the ‘asurf sampat’ and then as a part of process 
of elimination needed for attaining spiritual perfection. From the point 
of view of the good of all, this chain has special significance because 
hatred between different members of the society is a serious threat to 
social harmony. We quote below verse XVI. 18 where the components 
of the chain are specified— 

ahamkarm balam darpam kamam krodham ca samsritdh 
mamatmaparadehesu pradvisanto ’bhyasuyakah 

Simple Meaning —Demoniac persons suffer from the vice of 
egotism, then they take recourse to force, arrogance, lust, anger and 
malice, and then they despise God dwelling in the bodies of 
themselves and others i.e. they spread hatred in the society. 

This is the description of the chain of hatred as a part of the ‘asurl 
sampat . Subsequently, verses XVIII.53-54 describe how a seeker of 
spiritual perfection gets rid of this chain and becomes ‘samah sarvesu 
bhutesu’, i.e. has equal vision towards all, free from hatred. 

11*12. Although the Gita has presented another chain of vices in 
verses 11.62-63, we have included only the chain of hatred as an 
anti-social element, because the other chain starts from attachment and 
en s in self-destruction, i.e. its adverse effect is more at the individual 
5 rat QT ^ an at the social level. We recall, in this connection, the 
i erence that we pointed out in paragraph 10.16, between the first and 
e secon variants of samatva—the first linked with ‘sreyas’ and the 
secon inked with lokasamgraha’. Since the chain of hatred is an 
o stac e in the way to lokasamgraha’, it calls for greater attention in 
t is oo , in comparison to the other chain of vices which is an obstacle 
in the way to ‘sreyas’. 

(d) Tamasika Varieties ofBuddhi, Tapas, etc. 

11.13. Although unrighteousness and hatred cause particular alarm 
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when their adverse effect engulfs large sections of the society, the root 
of the whole trouble really exists in the minds of men and is called 
‘tamasika buddhi’ in the Gita. This is what prompted Mahatma Gandhi 
to take the view that the real struggle between the good and the bad 
goes on in the heart of each individual. How ‘tamasika buddhi’ creates 
trouble is explained by the Gita in verse XVIII.32— 

adharmam dharmamiti yd manyate tamasd vrita 
sarvarthan viparitamsca buddhih sa pdrtha tamasl 

Simple Meaning —That way of thinking is harmful which is 
perverted, i.e. which considers good as bad, and bad as good, thus 
prompting one to act contrary to social norms and values. 

11 . 14 . Verse XVIII.28 describes ‘tamasika karta’, i.e. a person who puts 
into effect the wrong way of thinking— 

ayuktah prakritah stabdhah satho naiskritiko ’lasah 
visadT dirghasutrT ca karta tamasa ucyate 

Simple Meaning —A tamasika doer lacks discipline, he or she cheats 
others and ruins their work, and does everything inefficiently. 

11 . 15 . Verse XVII. 19 says that even those practices, which are normally 
considered good, are put to wrong use, because of the influence of 
tamas. For example, ‘tapas’ generally has the meaning of self-discipline, 
but in the hands of a tamasika person, it becomes ‘tamasika’ too— 

mudhagrdhend 'tmano yat pidaya kriyate tapah 
parasyo ’tsadanartham va tattamasamudahritam 

Simple Meaning—That tapas is tamasika which is performed with 
a foolish obstinacy by means of self-torture or for causing injury to 
others. 

11 . 16 . Gita’s condemnation applies not only to ‘tamasika tapas’ but also 
to ‘ghora tapas’. Relevant verses (XVII.5-6) occur in the same chapter 
in which the above warning against ‘tamasika tapas’ is given, and these 
are quoted below— 

asastravihitamghoram tapyante ye tapo janah 
dambhahamkdrasamyuktdh kamaragabalanvitah 
karsayantah sanrastham bhutagramamacetasah 
mam caivd ’ntalisarirastham tan viddhyasuraniscayan 

Simple Meaning —Lord Krishna says, those men, vain and conceited 
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and impelled by the force of lust and passion, who perform violent 
austerities, which are not ordained by the scriptures, being foolish, 
oppress the group of elements in their body and Me also dwelling 
in the body. Know them to be demoniac in their resolves. 

Parallel Elements in the Manas 

11 . 17 . From the GTta-based presentation of anti-social elements, we now 
turn to the Manas. In the light of paragraph 11.3, the remaining part of 
this chapter will consist of the following five sections, all based on the 
Manas. 

(e) Binding Forces of Maya 

11 . 18 . These can be viewed as corresponding to the ‘asurT sampat’ or 
demoniac forces of the Gita. Although the word ‘maya’ occurs in the 
Gita too,, the Manas-description thereof is not only more detailed, but 
it also has a stronger social dimension. For example, the following verse 
from Uttarakanda gives a list of the commanders of the dangerous army 
of ‘maya’— 

vyapi raheu sansar maim 
maya katak prachand 
sendpati kamadi bhat 
dambh kapat pakhand 

Simple Meaning—The aggressive army of ‘maya’ has taken hold 
of the whole world. It has three commanders—lust, greed, and 
anger and three associates—arrogance, hypocrisy and dishonesty. 

11 . 19 . In another context, i.e. in Aranyakanda, TulasT says that forces 

of maya have been able to conquer all beings by making them narrow¬ 
minded— 

main aru mor tor tain maya 
jehi bas kinhe jTV nikaya 

Simple Meaning Maya obtains control over people’s minds in a 
su t e way. Whoever adopts a divisive approach which favours T 
<tn mine and opposes ‘you’ and ‘yours’—know that person to 
be under the binding force of ‘maya’. 

(f) Asant or Unrighteous People 

11 . 20 . TulasT s descriptions of unrighteous people are almost as detailed 
as those of the righteous ones. In fact, TulasT asks for the blessings of 
both sant and asant , i.e. the righteous and the unrighteous, because, 
as a true bhakta, he sees Lord Rama in every being. The motive behind 
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TulasT’s strong criticism of the ‘asant’ is to warn common people in 
three ways, viz. (i) not to become an asant, (ii) not to have the company 
of ‘asant’, and (iii) not to be fooled by the outwardly sweet but 
inherently dangerous behaviour of asant. Without going into much 
detail, we shall confine ourselves to these three points only. 

11 . 21 . To start with, TulasT says in Balakanda that virtues and vices co¬ 
exist in the world, and it is for each individual to make the right choice 
(i.e. not to become an ‘asant’)— 

jad chetan gun dosh maya 
visfnva kin ha kart dr 
sant hans gun gahahin paya 
parihari vani vikar 

Simple Meaning —The creator has put together both virtues and 
vices. It is our function to act like a swan (who takes in milk and 
leaves out water), i.e. to become a ‘sant’ and not an ‘asant’. 

11 . 22 . Secondly, the Manas is full of repeated warnings, “Avoid the 
company of ‘asant’ ’’..For example, Balakanda itself says— 

hani kusang susangati lahu 
lokahu ved vidit sab kdhu 

Simple Meaning —Remember that the company of ‘asant’ means 
‘'loss’ and the company of ‘sant’ means gain. This is the message of 
the Vedas and is known to all the people. 

And a similar message is given in Kishkindhakanda— 

vinsai upjai gyan jimi 
pai kusang susang 

Simple Meaning —Company of ‘asant’ means ‘disappearance of 
jnana, i.e. knowledge’, and company of‘sant’ means ‘acquisition of 
knowledge’. 

11 . 23 . Finally, the advice not to become a victim of a wicked person’s 
hypocrisy is also given again and again in the Manas. For our present 
purposes, the following quotation from Aranyakanda should suffice— 

navani nich kai ati dukhdayl 
jimi ankush dhanu urag bilaT 
bhaydayak khal kai priya vani 
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Simple Meaning —If an ‘asant’ bows down to you, be careful 
because his real intention is to harm you. A snake bows down before 
biting you. Even sweet words of an ‘asant’ are just a cover for 
inflicting injury on you. 

(g) Slippery Path of Vices Starting from Egotism 

11 . 24 . The condemnation of egotism in the Manas is parallel to that in 
the Gita. TulasI has demonstrated, by means of Ravana’s action, that 
starting from egotism, a chain of vices took control and pushed him 
down the path of destruction. For example, Sundarakanda describes how 
Ravana, because of egotism, completely ignored Hanuman’s advice— 

jadapi kahi kapi ati hit vatu.... 
bold vihasi maha abhimani 

Simple Meaning —Although Hanuman’s suggestions were aimed at 
doing good to Ravana, the latter only scoffed at them because he 
was extremely arrogant. 

11 . 25 . A little later, a clearer sign of Ravana’s downfall was visible 
when he hit his younger brother, Vibhlshan. Ravana’s wife, MandodarT 
tried to help too, but TulasI says, in the same canto (i.e. Sunarakanda)— 

mandodari adhik akulani.... 
vihasa jagat vidit abhimani 

Simple Meaning —Mandodan was able to foresee the crisis and she 
tried to avert it, but again, Ravana, whose arrogance was known the 
world over, merely laughed and paid no heed to her advice. 

11 . 26 . The upshot of what Tulasli says about Ravana in Larikakanda is 
that his egotism pushed him along a slippery path of vices— 

ati abhiman....kal vivash.... 
n U a gh gayau kumaragagami 

Simple Meaning— Ravana was too arrogant to listen to any advice, 
as l death was calling him. He kept on going on the wrong path 

and ultimately perished by his own sins. 

(h) Tamasika Buddhi Leading to Conflicts 

^ ere t0 ° ^^ nas follows the Gita in describing tamasika 
buddhi as the pushing force that causes conflicts in the society, but the 
expression preferred by TulasI to denote ‘tamasika buddhi’ is ‘kumati’ 
which means wrong way of thinking’. Sundarakanda has the most 
famous saying of the Manas on this point— 
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jahan sumati tahan sampati nand 
jahan kumati tahan vipati nidana 

Simple Meaning —Right way of thinking (sumati) leads to happiness 
and prosperity, but ‘kumati’ is bound to result in disaster. 

11 . 28 . In the same context, the definition of ‘kumati’ is also given— 
and this is similar to that of the Gita— 

tav ur kumati bast vipnta 
hit anhit mdnau ripu pnta 

Simpie Meaning —Under the influence of kumati (i.e. a perverted 
way of thinking), one considers good as bad, and enemy as friend. 

11 . 29 . Vibhlshana attributes Ravana’s downfall to ‘kumati’. To a lesser 
degree, KaikeyT’s role in creating conflicts in Ayodhya is also linked 
by Bharat to ‘kumati’, as described in Ayodhyakanda— 

jab tain kumati kumat jiyan thayau 

Simple Meaning —Bharat says to KaikeyT—Although you are my 
mother, I must say that you have fallen a prey to ‘kumati’, and 
therefore I have to oppose you. 

11 . 30 . TulasT says in Uttarakanda that the most dangerous outcome of 
‘kumati’ or ‘tamasika buddhi’ is visible in kaliyuga— 

tamas bahut rajogun thora 
kali prabhav virodh chahun ora 

Simpie Meaning —Kaliyuga’s problems arise because of the 
preponderance of tamasika buddhi (combined with a little bit of rajas! 
buddhi, but none at all of sattvika buddhi) and the net result is 
‘conflicts all around’. 

This is an appropriate point to move on to ‘kaliyuga’ in the next 
section. 

G) Kaliyuga—A Synonym for Anti-Social Situation 

11 . 31 . This is a special feature of the Manas because. Tulasldasa had 
first-hand experience of the degeneration caused by kaliyuga, and he 
wrote strongly about it in order to persuade people to start the process 
of social reform and spiritual regeneration. TulasT’s ideas on this subject 
appear in a concentrated form in Uttarakanda. What makes kaliyuga 
particularly dangerous is that, even administrators, pandits, and 
sannyasins, who can be expected to do good to people, themselves 
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contribute to anti-social activities. For example, TulasT calls kaliyugi 
kings as “citizen-eaters”— 

bhup prajasan.... 

nrip pap parayan dharma nahin 

kari dand vidamb praja nitln 

Simple Meaning —Kings become sinners. They punish innocent 
people and constantly harass them, as if they are eating them up. 

11.32. What about pandits and jhanins? TulasT says, they boast a lot 
but their conduct is deplorable— 

pandit soi jo gal bajava... 
nirachar je shruti path tydgi 
kaliyug soi gyani so viragT 

Simple Meaning —Pandits in kaliyuga neither know the Vedas nor 
do they act according to them, but they are experts in boasting. The 
same is true of jhanins. 

11.33. TulasT’s harshest criticism is against sannyasins and the so-called 
gurus because they cheat innocent people by pretending to be yogins— 

nari mui griha sampatT nasi 
murid mundai hohin sannyasi 
jaken nakh aru jata visald 
soi tapas prasiddha kalikald 
guru sis badhir andh ka lekha 
ek na sunai ek nahin dekha 

Simple Meaning —TulasT warns—Do not be misled by those who 
have shaved off their head or who have long hair and long nails. 
Find out who they really are and what they know. Most of them took 
sannyasa because their wife died and they lost their property. They 
are nothing but beggars. Similarly, gurus have no vision of 
owledge and so can be called ‘blind’, and their disciples can be 

called deaf’ because they are not interested in listening to guru’s 
advice. 

11.34. Keeping in mind the anti-social situation of kaliyuga, TulasT 
repeatedly declared the aim of the Manas as— 

mangal-karani kali-mal-harani 

i.e. to remove the evils of kaliyuga and to bring about the good of all. 
In this way, the kaliyuga-section of the Manas has been written only to 
strengthen the call for the good of all. 



Chapter Twelve 


Call to Promote Virtues—DaivI 
Sampat or Rama-rajya 


12.1. In the preceding chapter, we considered problems created by anti¬ 
social elements which constitute a serious challenge to those who strive 
for the good of all. Both the Gita and the Manas believe that, deriving 
support from the knowledge of such problems, appropriate action can 
be taken by social workers to ensure the victory of the good over the 
evil forces. The achievement of the victory can obviously be facilitated 
if the good forces join hands together. Under such circumstances, we 
have the assurance of the Vedic scriptures that God’s Avatara will also 
appear and provide decisive support to the good forces. In the present 
chapter, we bring together in one place the various elements that 
strengthen the hands of those who work for improvements in the society. 
As in the previous chapter, similarities between the Gita and the Manas 
will again be obvious. However, a special part of this presentation will 
be devoted to the description, given in the Manas, of what an ideal 
society based on the principle of the good of all may look like—this 
feature being unique to the Manas. In terms of the ten key words or 
phrases that we listed in chapter two, the topic that we are now covering 
occupies the tenth, i.e. the last place. This also means that answers to 
questions two and three listed in paragraph 1.54—parts of which have 
occupied the last ten chapters—will be completed at the end of this 
chapter. That will leave two more questions to be answered in the next 
(and the final) chapter. 

Terminology to Denote Elements that Support the Good of All 
12.2. Socially beneficial ideas relating to virtues and values are 
presented in the Gita in five different contexts, viz. 
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(a) DaivT sampat, i.e. divine virtues; 

(b) Virtues listed as part of jnana; 

(c) Sattvika varieties of jnana, sukha, etc. 

(d) Dharma with emphasis on its social and universal aspects; and 

(e) Characteristics of those who have attained spiritual perfection. 

12 . 3 . Besides containing parallels to these, the Manas has a special 
feature called “Rama-rajya” (meaning Rama’s rule), which provides a 
picture of an ideal society based on the principle of universal welfare. 
We shall present in Appendix Four the full text of the relevant Manas- 
section which occurs in Uttarakanda, accompanied with simple English 
language meaning thereof. A gist of the same will be given in this 
chapter too. 

12 . 4 . Out of the five contexts listed above in paragraph 12.2, the fourth 
one has already been explained in this book in chapter three, and the 
fifth one similarly in chapter five. So there is no need to repeat that 
material here. Accordingly, the rest of this chapter will be devoted to 
items (a) to (c) of paragraph 12.2, and parallel descriptions thereof in 
the Manas, and finally, the Rama-rajya picture of the Manas. 

(a) DaivT Sampat or Divine Virtues 

12 . 5 . Verses XVI. 1-3 of the Gita have listed as many as twenty-six 
virtues (constituting daivl sampat). However, before presenting them, 
we want to draw attention to Hiriyanna’s suggestion regarding a two- 
way classification of virtues. This suggestion was made by Hiriyanna 
in a different context. He utilized a list of nine virtues 
(dharmasadhanam) given in Yajnavalkya Smiti to illustrate the practical 
difference between “self-regarding” and “other-regarding” virtues. We 

eel it is a useful classification and we shall apply it to the virtues that 
are included in daivl sampat. We also want to mention that “other- 
regarding” virtues are popularly known as social values. 

12 . 6 . Hiriyanna based his suggestion on the following verse of 
Yajnavalkya Smiti— 

ahimsa satyamasteyam 
saucamindriyanigrahah 

danam damo dayd ksantih 
sarvesdm dharmasadhanam 

Hiriyanna explained this verse and gave his suggestion in the following 


Yajnavalkya, in the Smiti which goes by his name, has listed nine 
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virtues to be cultivated by all, viz. non-injury, sincerity, honesty, 
cleanliness, control of the senses, charity, self-restraint, love, and 
forbearance. It will be seen that some of these, like non-injury and 
charity, have a reference to the good of others or are altruistic, while 
others, like sincerity and self-restraint, serve to develop one’s own 
character and will. It should not, however, be thought that this 
division into self-regarding and other-regarding virtues is a hard and 
fast one; for, as an individual has no life of his own independently 
of society, the former has a bearing on the latter, as surely as the 
latter has on the former.”' 

12.7. Having looked at Hiriyanna’s suggestion, we take up 
verses XVI. 1-3 of the Gita, one by one— 

abhayam sattvasamsuddhirjnanayogavyavasthitih 
danam damasca yajnasca svadhyayastapa arjavam 

Simple Meaning —Nine virtues are listed in the first verse 
fearlessness, purity of mind, wise apportionment of knowledge and 
concentration, sharing, self-control, yajna, study of the scriptures, 
tapas, and uprightness. 

ahimsa satyamakrodhas tyagah santriapaisunam 
daya bhutesvaloluptvam mardavam hriracapalam 

Simple Meaning —Eleven virtues are listed in the second verse 
non-violence, truth, freedom from anger, non-possessiveness, 
tranquillity, aversion to fault-finding, compassion to living beings, 
freedom from covetousness, gentleness, modesty, and absence of 
fickleness. 

tejah ksama dhritih saucam adroho nd’timdnita 
bhavanti sampadam daivim abhijatasya bharata 

Simple Meaning —Six virtues are listed in the third verse—vigour, 
forgiveness, fortitude, purity, freedom from malice and absence of 
excessive pride—all these (twenty-six) virtues constitute divine 
nature. 

12.8. Rather than going into the subtle distinction between the various 
virtues, GTta-commentators have suggested a selective approach. Also, 
since our focus is on the good of all, we are specially interested in the 
‘other-regarding’ virtues like non-violence, sharing, compassion to 
living beings, freedom from malice, and absence of excessive pride. In 
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fact, Mahatma Gandhi felt-that-by putting into practice just three virtues, 
viz. fearlessness, truth, and non-violence, a significant contribution to 
the good of the society can be made. 

12.9. Adopting an approach similar to Gandhi’s, Vinoba has stressed 
the significance of fearlessness and absence of excessive pride. Here is 
a part of his long commentary— 

Fearlessness has been given the first place. This is not mere 
accident, but deliberate. Without truth, good qualities have no value; 
but then, for truth, fearlessness is essential. In an atmosphere charged 
with fear, good qualities cannot grow, in fact, they themselves 
become bad qualities, and good efforts and tendencies get weakened. 
Fearlessness is the commander of all good qualities; but the army 
has to be watched on both the front and the rear. The direct attack 
will, of course, be in front, but one may also be stealthily set upon 
from behind. While, in front, fearlessness stands alert, humility 
guards the rear.... In the absence of humility there is no knowing 
when victory will turn into defeat.” 2 


(b) Virtues Listed as Part of Juana 

12.10. The above-mentioned list can be called ‘the first list of 
twenty six) virtues . The second list of (twenty) virtues has been given 
m t e Tta (verses XIII.7-11) as part of jnana, i.e. knowledge. Before 
p enting this second list in full, we want to make two observations. 

irst, that virtues like non-violence occur as such in both the lists. 

u!t C °i? y ’ ^ IrtUes llke absence of excessive pride, occurring in the first 
list, have their synonyms like humility in the second list. 

12.11. Now we take up verses XIII.7-11, one by one— 


amanitvamadambhitvamahimsa ksdntirdrjavam 
acaryopasanam saucam sthairyamdtmavinigrahah 


inteprit ^ eanin ^~^^ nQ virtues are listed in the first verse—humility, 

nuritv ct n< rif V1 ° CnCe ’ P at ' ence > uprightness, service of the teacher, 
purity, steadfastness, and self-control. 


mdriydrthesu vairdgyamanahamkdra eva ca 
J anmamt tyujaravyddhiduhkhadosdnudarsanam 


Simple Meaning—Three virtues are listed in the second verse— 
n l erence to t e objects of sense, non-egotism and the perception 
of the evil of birth, death, old age, sickness and pain. 
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asaktiranabhisvangah putraddragrhadisu 
nityam ca samacittatvam istanistopapattisu 

Simple Meaning —-Three virtues are listed in the third verse—non¬ 
attachment, absence of clinging to son, wife, home and the like, and 
a constant equal-mindedness to all desirable and undesirable 
happenings. 

mayi cananyayogena bhaktiravyabhicarim 
viviktadesasevitvamaratirjanasamsadi 

Simple Meaning —Three virtues are listed in the fourth verse— 
Unswerving devotion (bhakti) to God with wholehearted discipline 
resort to solitary places, dislike for a crowd of people. 

adhydtmajndnanityatvam tattvajndnarthadarsanam 
etajjhanamiti proktamajndnam yadato ’nyathd 

Simple Meaning —Two virtues are listed in the fifth verse 
constancy in the knowledge of the Spirit, insight into the end of the 
knowledge of Truth—all these (twenty) virtues are declared to be 
knowledge, and the absence of these is ignorance. 

12.12. We have already drawn attention to some of the twenty virtues 
which are either identical with or parallel to the virtues of daivl sampat. 
Another notable virtue in this (i.e. the second) list is ‘anahamkara’ which 
is similar to ‘nirahamkara’. Without going into further detail, we 
reproduce a part of Dr. Radhakrishnan’s commentary on these verses 
which highlights Gita’s intention to combine both theory and practice 
in jnana— 

“It is clear from this list of (twenty) qualities that jnana or knowledge 
includes the practice of the moral virtues. Mere theoretical bleaming 
will not do.” 3 

(c) Sattvika Varieties of Jnana, Sukha, etc. 

12.13. For purposes of promoting the good of all, the right type of 
social values need to be imparted to all the people. Such values are 
closely associated in the Gita with ‘sattvika jnana , the basic content 
of which is summarized in verse XVIII.20— 

sarvabhutesu yenaikam bhavamavyayamiksate 
avibhaktam vibhaktesu tajjndnam viddhi sattvikam 

Simple Meaning— That knowledge is sattvika (good) by which the 
one Imperishable Being is seen in all existences. Since this Being is 
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“undivided in the apparently divided”, sattvika jnana fosters the spirit 
of “unity in the midst of diversity”. 

We recall that we utilized this verse in chapters two and three to 
emphasize that the phrase ‘avibhaktam vibhaktesu’ provides the basis 
of dharma that unites’. We feel that pluralistic societies all over the 
world can obtain valuable support from sattvika jnana to prevent the 
spread of divisive tendencies. 

12 . 14 . Another important concept, which the materialistic society of 
modem times urgently needs, relates to clarifying the real meaning of 
happiness. The Gita warns that excessive consumerism only gives an 
illusion of happiness. Verses XVIII.37-38 contain such a warning—and 
we present them in the reverse order— 

visayendriyasamyogadyattadagre ’mrtopamam 
pari name visamiva tatsukham rajasam smrtam 

Simple Meaning That happiness is merely ‘rajasi’, i.e. temporary 
and illusory, which arises from the contact of the senses and their 
objects—because this looks like nectar at first but turns out to be 
like poison at the end. 


yattadagre visamiva parindme 'mrtopamam 
tatsukham sattvikam proktamdtmabuddhiprasadajam 

Simple Meaning That happiness is sattvika, i.e. real, which springs 
rom a c ear understanding of the self (i.e. from a knowledge of who 
we are and what is our real purpose of life in the world)—This may 
o ike poison at first but proves to be like nectar at the end. 


mes 1 saee F that 1 ‘ah COn ^ ia " ndden WOrld of toda y» the Gita gives the 
good of all v 1 16 non ' v *°* ence is essential for achieving the 

good of an . Verse XVII. 14 glorifies ‘ahimsa’ as an element of sattvika 


. ahi ™sd ca sarTram tapa ucyate 

Simple Meaning Tapas, i.e. self-discipline includes ‘ahimsa’. 

shraddha’ i e tb ' ssect ion, we want to draw attention to ‘sattvika 

“rection ^to ” 3 ^ idea1 ’ not onl y b — * can give the 

understand h. f 0n Pe ° P ' e but also beca use it will help 

1 " thC M5naS < that wH1 be made ia 

VII A \ l F ° r thlS purpose > P arts of two verses (XVII.4 and 

V1I.23) need to be put together— 
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yajante sattvika devan... 
devan devayajo ydnti 

Simple Meaning —Sattvika shraddha prompts one to worship gods 
(not demons) ....and worshippers of gods go to gods. 

Two points need to be clarified here. First, that all forms of gods 
are forms of the One Supreme and so their worship is the worship of 
the Supreme. Secondly, the Gita wants us to grasp the principle that 
we can become what we want to become. Dr. Radhakrishnan s 
explanation of ‘sattvika shraddha’ is summarized below— 

“Shraddha is not acceptance of a belief. It is striving after self- 
realization by concentrating the powers of the mind on a given ideal... 
It is the pressure of the spirit on humanity, the force that urges 
humanity towards what is better, not only in the order of knowledge 
but in the whole order of spiritual life.” 4 

Parallel Lists of Virtues in the Manas 

12 . 17 . We presented in paragraphs 12.5-12 two long lists of virtues 
given in the Gita. The Manas also has two similar lists, one in 
Larikakanda and the second in Uttarakanda. The next two sections are 
devoted to these lists—and these will be followed by two more sections 
(on ‘par-hit’ and Rama-rajya). 

(d) Virtues Symbolizing ‘Chariot of Victory’ in Manas 

12 . 18 . This list of virtues is given in Larikakand. The occasion is the 
decisive battle between Rama and Ravana. VibhTshan notices that, while 
Ravana has a big chariot, Rama has none. A doubt arises in the mind 
of VibhTshan as to how a chariot-less Rama can win such a crucial 
battle— 

nath na rath . 

kehi vidhi jitab vir balwana 

Simple Meaning —VibhTshan asks Lord Rama, how, without a 
chariot, do you hope to achieve victory over a great warrior like 
Ravana who has such a big chariot? 

12 . 19 . In His reply, Lord Rama tells VibhTshan that a physical chariot, 
made of commodities, is not so important for victory as a mental chariot 
whose components are ‘virtues’— 

sunahu sakha kah kripanidhana 
jehin jaya hoi so syandan ana 
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Simple Meaning —Rama tells VibhTshan, my dear friend, I want you 
to know that a big-looking chariot may have an impressive, outer 
appearance, but it cannot ensure victory in the battle of life. What is 
needed for victory is a ‘chariot of virtues’, i.e. inner qualities. 

Before commenting on the list of twenty-two virtues listed by Lord 
Rama, we want to say that VibhTshan’s doubt was set at rest because 
he understood that Rama-Ravana battle is more spiritual than physical. 

12.20. Now we look at that part of the text which contains the word 
‘par-hit’— 


sauraj dhiraj tehi rath chaka .... 
bal vivek dam par-hit ghore.... 
ish bhajan sarathi sujana 

Simple Meaning —Courage and patience are the wheels of this 
chariot....self-confidence, self-discipline, right knowledge, and desire 
to do good to others—these are the four horses.... bhakti is the 
charioteer. 


12.21. Instead of presenting the entire list, it may be more interesting 
to compare it with ‘daivT sampat’ of the Gita. We find that truth, 
selt-discipline, forgiveness and sharing occur as such in both the lists, 
while non-violence, patience, compassion and purity are referred to 
through their synonyms. We conclude this section by pointing out that 
bandit Ram Kinkar Upadhyay has attached special importance to the 
vie ory-chimot f or purposes of comparing the Gita and the Manas. One 
• . 6 m ? m conclu sions that he has drawn is that the virtues of the 

°r han0 ‘ r fP resent a harmonious combination of karmayoga, 
bhaktiyoga and jnanayoga. 


tha ! Light the Lam P of Jnana in the Manas 
is the dialncm * h ^ econ ^J r 0n ^ ^ st °f virtues in the Manas. The occasion 
In taoomT' , “c", ™>hushundi and Garuda, which constitutes 

the second list ofthl Be, ' veen ,his llst of 'he Manas and 

contextual « m ;i a u ? glven ,n P ara § ra Phs 12.10-12, there is 
or knowledge. ° * 6 SCnSe that both of them are related t0 jnana 


fon'L?'s7eTta^8 aS He sa e '", P h loye ‘! f° r “P'^ning the need 

j ‘\r; 0rdin 8 •“ Ved »'a. a par, oHhe CoLt* Self, i, 
gets entangled with maya’ or ignorance. For liberation, this knot 
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between ‘jlva’ and ‘maya’ needs to be untied, and one way of doing 
this is to light the ‘lamp of jnana’. This is how the Manas puts it— 

Tshvar ansh jlva avinashl.... 

so mayabas bhayau .... 

granthi chhut kimi parai na dekhl 

Simple Meaning —JTva is essentially immortal and free like Ishwara, 
but the knot between jlva and maya creates bondage. Light is needed 
so that the knot can be seen and then untied. 

12 . 24 . Just as the lighting of a lamp requires wick and ghee (clarified 
butter), similarly many virtues are needed for the acquisition of jnana. 
TulasT has listed as many as twenty-seven virtues. For example, the first 
six of these virtues are— 

sattvika shraddha.... 

jap tap vrat yam niyam apard 

je shruti kah shubh dharm achard 

Simple Meaning—The starting point (i.e. the first virtue) is ‘sattvika 
shraddha’—as explained in the Gita, reference para 12.16 above. 
Next comes ‘good dharma’ (conduct) (as laid down by Shruti, i.e. 
Vedas and Upanisads), five elements of which are—jap (recitation 
of God’s name), tapas (self-discipline), vrat (strong determination), 
yam (which includes non-violence), and niyam (which includes 
purity). 

12 . 25 . Instead of going over the entire list of twenty-seven virtues 
(i.e. twenty-one more, following the six listed above), we rather make 
two observations of a comparative nature. First, we want to say that 
implicit reference to the Gita (as done above for sattvika shraddha) is 
quite common in the Manas (c.g. in Rama-Lakshman dialogue in 
Aranyakanda). Secondly, there is a lot of similarity between this Manas- 
list of virtues and the corresponding ones of the Gita (reference 
paragraph 12.11 above). In particular, we want to draw attention to an 
important similarity, viz. that, just as bhakti (devotion) is included in 
the jnana-promoting virtues of the Gita, TulasT has not only done that, 
but has also gone a step further. TulasT has warned that the lamp ot 
jnana’ runs the risk of being extinguished by the strong wind of 
‘attachment to sense-objects’. It is safer, says TulasT, to depend on the 
light of the ‘shining jewel of bhakti’ which cannot be extinguished. 
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(f) Manas Proclaims ‘Par-Hit’ as the Essence of Ail Scriptures 
12.26. Although the lists of virtues glorified by the Manas are quite 
long, the essence of the message is crystallized in one word, viz. 
par-hit’ or doing good to others. TulasT asks people not to interpret it 
as his message, but rather as the message of the Vedas and the Upanisads 
Ke declares in Balakanda— 


shruti kah par am dharam upkara 

i.e. the essence of Shruti (i.e. Vedas and Upanisads) is that ‘upkara’ 
(doing good to others) is the highest dharma. 

And TulasT goes one step further in Uttarakanda— 

par-hit saris dharam nahin bhai... 
nirnaya sakal puran ved kar 

Simple Meaning—The conclusion of all the scriptures (including 
Vedas, Puranas, etc.) is that there is no dharma as great as ‘par-hit’. 

12.27. Whether it is called ‘upkar’ or ‘par-hit’, the Manas does not want 
to narrow down the scope of one’s actions done for the good of others. 
In fact, TulasT’s vision is so wide that he thinks of ‘vishva-upkar’ (good 

of the universe). This is how he presents Bharat’s character in 
Ayodhyakanda— 

bhayavu vishva upkaru 

i.e. the entire ‘vishva’ (universe) benefited from Bharat’s high ideals. 
Tulasi uses the same expression in relation to Rama in Vinay- 


raj rajendra . vishva upkdri 

i.e. Lord Rama assumed kingship only for ‘vishva-upkar’. 

AvViioh^ ^if ht OI \ th ! S ' aSt statement w iH be thrown in the next section 
(which will conclude this chapter). 

Sm* m T t rSjya ~ the Ideal ^ciety of the Manas 

occurs in i iff 1S T - 6 t * 16 m ° St ^ amous sections of the Manas which 

on the nrinr' a ^ a V-’ 3 P’ cture w h at an ideal society based 

2™t Jag r ngal (g00d of the world ) ma y look like. That 
this is not a theocracy, follows from TulasT’s low opinion about priests, 
expressed in the same canto— 


uprohitya karma ati mandd 
i.e. the priests usually play an anti-social role. 
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12.29. Rather than depend on narrow-minded priests who promote 
superstitions and consequent exploitation of common people, TulasT’s 
Rama-rajya is based on the principle of social harmony and equality— 

ramraj baithen trailokd 
harshit bhaye gaye sab soka 
bayaru na kar kahu san koT 
ram pratap vishamta khol... 
sab nar karahin paraspar priti 
chalahin svadharma nirat shruti riitT 

Simple Meaning —In Rama-rajya, all the people were happy. There 
was no trace of enmity or inequality. People loved one another. 
Everyone followed sva-dharma i.e. the path of fulfilment of all 
obligations, towards oneself as well as towards others. 

12.30. TulasT makes it clear that the ‘dharma’ of the people in 
Rama-rajya was broad-based, the four pillars of which were—truth, 
purity, compassion, and sharing. Helping one another was the 
characteristic feature of this dharma— 

chariu charan dharma jag mahin 

puri raha sapnehun agh nahin . 

ram bhagati rat nar aru nan 

sakal par am gati ke adhikari. . 

sab udar sab par upkari 

Simple Meaning —People in Rama-rajya did not commit any sin 
because they were guided by truth and purity. Their bhakti was not 
self-centred, rather they were motivated by compassion and sharing. 
Since they helped one another, there was no doubt about their 
attaining the highest state of liberation. 

12.31. TulasT had the farsightedness to paint the picture of Rama-rajya 
as a prosperous society in which no one suffered from poverty, 
ignorance and disease— 

ram raj kar sukh sampadd 
barani na sakai phanis sarada 
alpmrityu nahin kavniu pira 
sab sundar sab viruj sarxrd 
nahin daridra kou dukhx na dina 
nahin kou abudh na lachchhanhxnd 
sab nirdambh dharmarat puni 
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nar aru nari chatur sab guni 
sab gunagya pandit sab gyani 
sab kritagya nahin kapat sayani 

Simple Meaning —Even SaraswatT and the thousand-headed 
Sheshnag cannot describe the happiness and prosperity of the people 
in Rama- rajya. No one died before getting old. No one suffered from 
pain. All enjoyed good health. No one was poor, nor unhappy, nor 
helpless. No one was ignorant. All were pandits, full of knowledge 
and other qualities. All were righteous, polite and grateful. 

12.32. Even modem experts in socio-economic development would be 
satisfied with such a description of Rama-rajya. Similarly, environmental 
specialists too would feel happy to read about the plentiful supply of 
clean air, water, etc.— 

sital surabhi pavan bah manda.... 
sarita sakal bahahin bar ban.... 
sasi sampann sada rah dharni... 
mange varid dehin jal ramchandra ke raj 

Simple Meaning —-The air was pleasant and fragrant. Flowing rivers 
provided clean water. Greenery was in abundance. Rainfall was 
perfect too, i.e. neither drought nor floods caused any problem. 

12.33. We have already mentioned that Mahatma Gandhi was highly 
impressed with TulasT’s description of Rama-rajya. What pleased him 
most was the non-violent basis of the society, a picture of which was 
provided in a poetic style— 

danda jatinh kar bhed jahn 
nartak nritya samaj 
jitahu manahi sunia as 
ramchandra ke raj 

Simple Meaning No one committed any crime, so there was no 
ne f ° . anc ^ , ^* e * P un ishment—but the word ‘danda’ also means 
a waking stick’, so only sannyasins carried a ‘danda’. Similarly, 

i neCC * t0 USe P olic y °f ‘bhed’, i.e. divide and rule— 

e is also a technical word in music and dancing, and that 
was its on y use. Finally, since there was no enemy, the word ‘jito’, 

i.e. conquer , was used only to give the message of conquering one’s 
own mind. 

12.34. In this way, through the Rama-rajya description, the Manas calls 
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on everyone to work for jagmangal or vishava-upkar—both the 
expressions meaning the good of the world. An essential step in doing 
that is to choose such representatives (who perform the function of law¬ 
making, administration, etc.) who are like ‘Rama’, i.e. persons with high 
ideals. Therefore, Manthara’s words that occur in Ayodhyakanda, viz.— 

kou tirip hou hamahin ka ham 

which means “I don’t care who will be king”—should not be interpreted 
as TulasT’s views, but rather the views of an anti-social maid-servant. 

Similarly, the following words of Sundarakanda (which are obviously 
deplorable)— 

dhol ganvar shudra pashu ndri 
sakal tarna ke adhikarl 

which mean that “a drum, rustic, shudra, animal and woman need a 
beating”—should be interpreted as the views of the “foolish ocean” (as 
TulasI’ has described the speaker of these words), and not Tulasl’s own. 
How can one ever associate such deplorable words with the poet who 
described the ideal society of Rama-rajya? 


Chapter Thirteen 


How to Re-imivigorate the 
Call for the Good of All 


13.1. This is the last chapter of the book, and in order to specify its 
content, we need to take into account the objective that we set before 
us in paragraph 1.54, and also what we have accomplished so far. We 
listed five questions and envisaged that the answers thereto would mark 
the fulfilment of the objective. Out of these five questions, the first one 
was answered in chapter one, and questions two and three have been 
answered simultaneously in chapters two to twelve. Therefore, the task 
assigned to the present chapter is to provide answers to questions four 
and five which were spelt out in paragraph 1.54. We shall take up these 
two questions, one at a time. 

The Fourth Question 

13.2. First, we feel it would be helpful to reproduce question four here, 
viz. “How did the people respond to the message of the Gita and the 
Manas? More specifically, when and to what extent, did the Pandits and 
others oppose or accept the message, and how did the society lose or 
gain thereby?” 

Obviously, an appropriate answer to this question has to analyse the 
socio religious history of India, and of people of Indian origin who were 
a en to countries like Trinidad, Surinam, Guyana, Mauritius, Fiji, and 
™ ca ' The time-span of the people’s response to the message 
0 t e Tta runs into thousands of years but we will have to select the 
mam elements thereof, taking care, however, to include the initial period 
of half-hearted acceptance as well as the subsequent period of whole¬ 
hearted acceptance. The time-span for a similar analysis relating to the 
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Manas is four hundred and twenty five years because TulasT began 
writing the Manas in 1573 and completed it in 1575. 

13.3. In the light of the above, a systematic answer to question four 
will now be presented in the following six sections— 

(a) Why there was delay in accepting Gita’s message fully; 

(b) Why there was initial opposition to the Manas; 

(c) Period of neglect brought to an end by karmayogins and 
bhaktas; 

(d) Important events associated with Gita’s acceptance; 

(e) How the Manas joined Gita-based movements; and 

(f) How Manas came to the cultural rescue of Indian emigrants 

We shall do the section-wise presentation, one by one. 

(a) Why There Was Delay in Accepting Gita's Message Fully 
(i) Historical Analysis 

13.4. The attitude of ancient Indian pandits i.e. scholars, towards the 
Gita was obviously ambivalent, i.e. a mixture of respect and neglect. 
From the philosophical viewpoint, the Gita was given as much respect 
as the Upanisads. However, for social and practical purposes, the 
message that the Gita contained was almost neglected. This neglect 
proved to be a disaster for the society when it came face to face with 
serious problems. A few examples will help clarify this. 

13.5. Perhaps the most alarming issue was the fragmentation of 
the society and the attitude of neglect of the poorer sections in the minds 
of pandits. The Gita gave a warning and suggested a solution in 
verse V.18— 

vidyavinayasampanne brahmane gavi hastini 
suni caiva svapake ca panditdh samadarsinah 

Simple Meaning —Pandits are those who have equal vision towards 
all, for example, towards a learned and humble brahmin, a cow, an 
elephant, a dog or a dog-eater. 

13.6. This was a challenge for the pandits, but rather than accept the 
Gita’s suggestion, they started justifying the sad plight of the neglected 
people by giving a perverted interpretation of the law of karma. Priests 
said that the suffering of the poor people was due to their past karma 
and so it was unnecessary to show any sympathy towards them. The 
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Gita pleaded for an attitude of compassion, for example, in verse 
XII. 13— 

advesta sarvabhutanam maitrah karuna eva ca 

Simple Meaning —A bhakta has no ill-will towards any being (not 
even towards those who have ill-will towards him or her). A bhakta 
is also compassionate and friendly. 

13 . 7 . Neither the rich nor the poor appreciated the sound advice of the 
Gita, because they were both under the tamasika influence of the priests. 
The rich were too arrogant to show compassion. The poor were victims 
of superstition and fatalism, which brought about laziness, 
faintheartedness and loss of self-respect. The Gita gave a call to lift them 
up, for example, in verse II.3— 

ksudram hrdayadaurbalyam tyaktvottistha parantapa 

Simple Meaning —Cast off this petty faintheartedness and arise. 

13 . 8 . But many people thought, why arise and work hard, why not take 
to begging instead? To them too, the Gita said, begging is anti-social. 
Furthermore, the Gita told those who supported beggary that even 
charity given to an unworthy recipient was tamasika, i.e. bad. 

13 . 9 . But rather than follow Gita’s advice about sattvika and tamasika 
acts, the common people put their faith in priests who misguided them 
by giving an allurement as to how to book their seat in heaven. Evil 
customs like child-sacrifice, child marriage, and burning of widows 

gripped the society, which meant torturing people in the name of 
religion. 

13 . 10 . Either through fear of hell or through false hopes for heaven, 
the priests exploited ignorant people. Here too, the Gita warned, for 
example, in verses 11.42-43— 

kdmdtmdnah . svargaparah... 

. avipascitah 

Simple Meaning— Those people are unwise and devoid of true 
ow e ge, who believe that going to heaven is the highest goal and 
who act with such desire. 

13 . 11 . It was in 1818 that Raja Rammahan Roy started a reform 
movement based on the advice of the Gita (and supported by Upanisads 
too), to save widows from the heaven-related clutches of the priests 
(who had joined hands with others in a conspiracy). Because of the 
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importance of this movement, we shall give details thereof in a later 
section. At this point, we need to appreciate that for a very long time, 
the Gita’s social message remained neglected. 

13.12. The neglect of the sannyasa-related message of the Gita lasted 
even longer. Since most of the sannyasins were escapists, who lived 
on beggary, and who took no interest in social problems, the Gita 
declared in verse VI. 1 that their conduct was inappropriate to the needs 
of the day— 

anasritah karmaphalam karyam karma karoti yah 
sa samnyasT ca yogi ca na niragnirna cakriyah 

Simple Meaning —A real sannyasl or a yogi is one who performs 
his or her duty (including service to society) without expecting 
any return for oneself—and it is improper to escape from agni 
(i.e. household duties) for this purpose. 

13.13. The so-called sannyasa-school of scholars played an obstructive 
role and prevented the spread of the Gita’s message of social service. 
Now that we look back on the situation that existed for many centuries, 
we can say that India lost her independence because large sections of 
the society were neglected. In a poetic language we can say that, 
although we had a diamond-like message in the Gita, we ignored it, 
and so we became a helpless prey to poverty and degeneration. 

13.14. It was in 1897 that Swami Vivekananda acted on the Gita’s 
message and gave a new orientation to the sannyasins. We shall write 
about this in a later section. But the point to note is that valuable time 
was lost in putting the Gita’s message to full use. Furthermore, before 
concluding the present section, we shall refer to three more reasons 
which contributed to the neglect of the Gita’s message. 

(ii) Analysis of the Role of Old Commentaries 

13.15. The first of these (three) reasons is related to the type of 
commentaries that were written on the Gita in the distant past. These 
commentaries were written from a philosophical angle and they 
considered questions as to whether the Gita supports the Advaita 
philosophy or Vishishtadvaita philosophy. If the commentaries had been 
written from a social or practical angle, they would have examined 
whether the Gita gives priority to social goals or to individual goals. 
The first such new type of commentary, viz. that by Lokamanya Tilak, 
appeared in the beginning of the twentieth century. 

13.16. Among old commentators, two names are most prominent, viz. 
Shankaracharya and Ramanujacharya. Shankaracharya had picked up 
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jnanayoga (leading to renunciation of karma) as the central message of 
the Gita. Ramanujacharya (unhappy with the Maya-doctrine of 
Shankara) emphasized Bhakti-yoga as the main teaching. In both the 
cases, karmayoga was pushed to the background. The neglect of the 
social message of the Gita continued till the arrival of Tilak’s 
commentary. Brown gives Tilak credit for using his deep knowledge 
and an activist approach to life, to write a commentary, strong enough 
to challenge the hold of Shankara and Ramanuja— 

“Tilak accuses other commentators, including Shankara and 
Ramanuja...of distorting the text so as to force an interpretation 
consistent with the views of each cult. But Tilak himself, being free 
of any cult, believes he is able to give a scientific analysis of the 
true import of the Gita.” 1 

13.17. Along with Tilak, credit should be given to Vivekananda for 
having prepared the ground for the acceptance of new ideas. He had 
started emphasizing, in his talks, the activist message of the Gita. 
Without entering into deep interpretational controversies of the type that 
Tilak considered necessary for his mission of shaking up old notions, 
Vivekananda had picked up the social service component of karmayoga 
to revolutionize the concept and practice of sannyasa. The 
complementary roles of Vivekananda and Tilak in making karmayoga 
the center-piece of socio-religious thinking in the country, in the 
beginning of the twentieth century, have been highlighted by 
Subramaniam— 

This (the turn of the century) was the time when Tilak’s new 
interpretation of the Gita, equating it with karmayoga was firing the 
imagination of the Indian intelligentsia and of the nationalists in 
particular....And just recently, Vivekananda had increased that stress 
with his lectures on karmayoga, his highly activist conduct and his 
activist approach to all things religious and social.” 2 

(iii) Analysis of Prasthanatraya 

13.18. The expression ‘Prasthanatraya’ denotes three authoritative 
scriptures, viz. the Upanisads, the Brahmasutras, the Gita, taken 
co ectively. Attempts were made in the past to prove that their 
p i osophical views are the same. This traditional view of Prasthana¬ 
traya tended to ignore such of the ideas and terms of the Gita as were 
not found in the other two. A fear was expressed by D.S. Sarma that 
since the term lokasamgraha” does not occur in the Upanisads, it might 
not receive due attention. 
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13.19. Writing in a similar vein, Vinoba and his brother Balkoba, 
identified ‘sthitaprajna’ and ‘lokasamgraha’ as two of the most important 
terms of the Gita, neither of which occur in the Upanisads. It might be 
mentioned in this connection (reference paragraph 8.30 of this book) 
that Vinoba subsequently identified ‘lokanam asambhedaya...setuh as 
the Upanisadic expression that could be compared to ‘lokasamgraha’. 

13.20. In writing a new commentary on the Gita, Tilak had to give a 
new interpretation of Prasthanatraya also, according to which the three 
scriptures need not support the same yoga 

“Some people think that, as the Upanisads are generally in support 
ofsannyasa, there will arise a mutual opposition between the three 
parts of the Prasthanatraya, if the Gita is explained as being in support 
of action, and the authoritativeness of the three parts will be 
endangered.... 

“As the Upanisads support the path of sannyasa, and the Gita supports 
the path of karmayoga, these two parts of the Prasthanatraya can be 
seen to be mutually cooperative like two hands, instead of being 
mutually antagonistic.... 

“If the Gita did not contain anything more than the Upanisads and 
the Brahmasutras, there would be no point in including the Gita in 
the Prasthanatraya.” 3 

(iv) Analysis Based on Literary Style and Terminology 

13.21. It is well-known that the Gita has used a conversational style, 
and also that several of its words are not to be found in the Upanisads. 
D.S. Sarma is of opinion that these two things together probably led to 
a delay in understanding the social message of the Gita. For example, 
Lord Krishna spoke about lokasamgraha on His own initiative, and not 
in reply to a specific question by Arjuna. Also, the teaching on 
lokasamgraha was given at ‘the second stage’ (so to speak)—the ‘first 
stage’ having been devoted to Arjuna’s question on ‘sreyas’. About 
Sarma’s view relating to terminology, we have already made a reference 
in paragraph 13.18. (For more details, please see the author s own book 
“The Social Role of the Gita : How and Why", Chapter 8). 4 

(b) Why There was Initial Opposition to the Manas 

13.22. The initial attitude of the pandits towards the Manas was worse 
than what it had been towards the Gita. For example, in the case of the 
Gita, as we saw in the previous section, the overall attitude was 
respectful, but its social message was ignored. The Manas receive^ no 
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such respect from the pandits of Banaras, for quite some time. In fact, 
they showed open hostility. According to their own explanation, their 
opposition was based on language, i.e. they did not like TulasT’s writing 
the scripture in a language other than Sanskrit. But at the back of what 
they said, there was opposition to TulasT’s reformist ideas. However, 
before we give examples thereof, we want to reproduce below a portion 
of TulasT s biography published by Gita Press, Gorakhpur, that describes 
what the pandits of Banaras did— 


The news of the honour received by the Manas at the Vishwanath 
temple aroused jealousy in the minds of the pandits. They joined 
hands, not only to oppose the Manas, but also to destroy the book 
itself, if they could steel it from TulasT’s cottage. They employed two 
thieves for this purpose. However, when the thieves arrived at the 
cottage, they saw two guards who looked like Rama and Lakshmana. 
God’s ‘darshan’ brought about an immediate purification of the 
thieves, and they told the pandits accordingly. 

When TulasT heard about this episode, he felt as if his keeping the 
manuscript with himself was proving to be a source of anxiety to 

ama be S ave *be book to his friend Todarmal for safe 
custody He also arranged for additional copies of the book to be 
prepared to meet the growing demand therefor. 

MaHk* n g/ a ^ e d t0 destroy tbe ^anas, the pandits approached 
usu an Saraswati to evaluate the book and provide them with 
assessment. Madhusudan was thrilled to go through the Manas 
na he expressed his opinion in the following Sanskrit verse— 

onandakanane hyasmin 
JangamastulasTtaruh 
kavitamanjarT bhati 
r <* ma bhramarabhushita 


havef a I feel as if Banaras is a garden which is lucky to 

Lord Rama t because TulasT’s noble poetry has attracted 
Lord Rama Oust as the tulasT-plant attracts bees) 

the V nan^ dhUSUdan ’ S ^ ° f praise were not able * P* a " end to 

me pandits opposition to the Manas.” 5 

shows tha^whhmi 3311 ° f above " menti oned biography of TulasT 
and the Passage of time, the attitude of the pandits changed, 

and the Manas too, ltke the Oita, was recognized ,s great. However! 
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the same type of ambivalence persisted, i.e. showing symbolical respect 
to the Manas as such, but ignoring the reformist message thereof. 

Some examples (that follow) will make this clear. 

13.24. TulasT wanted that pandits and sannyasins should reverse their 
behavioural trends, i.e. give up deception and boasting, and start 
performing acts of social service instead. But these people were in no 
mood to listen to TulasT, as shown by the following words of 
Uttarakanda— 

marag soi ja kahn jo bhdva 

pandit soi jo gal bajava . 

jdken nakh aru jatd visala 
soi tapas prasiddh kalikala 

Simple Meaning —No one wants to listen to any advice. There is 
also no desire to do good deeds as taught by the scriptures. Pandits 
feel that they can earn respect, simply by talking big. Similarly, 
sannyasins feel that their long hair and long nails are enough to win 
fame. 

13.25. Because of lack of education, common people put faith in priests, 
who in turn viewed money-making as their function rather than fulflling 
the religious needs of the society. TulasT’s deploration of the priests, 
because of their commercial mentality, is evident from the following 
words from Uttarakanda and Ayodhyakanda, respectively— 

uprohitya karma ati manda . 

bechahin ved dharam duhi lehin 

Simple Meaning —TulasT says, priests are doing a bad job because 
their focus is on money—they are behaving as if they are selling 
the Vedas and milking the dharma. 

13.26. It was TulasT’s hope that by attracting people towards bhaktiyoga 
and karmayoga, a way out of fatalism, lethargy and faintheartedness 
could be found. He wanted people to be inspired by Hanuman and the 
vanaras, and therefore he filled Kishkindhakanda and Sundarakanda with 
calls for action (based on bhakti) and for giving up cowardice— 

tasu dut turn taji kadardl 

ram hridaya dhari karahu upai... 

daiva daiva alasf pukara 

Simple Meaning —Rama’s servants do not behave like cowards, their 
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bhakti enables them to find a way out of difficulties, and they know 
that only lazy people are fatalists. 

13.27. Although pandits, priests and sannyasins tried to keep people 
away from the Manas, the message of TulasT, like that of the Gita, was 
unstoppable. After a long period of neglect, the tide was turned. 
Karmayogins took the lead by using the Gita for social reform. 
Gradually, the scope of their work was widened, and bhaktas too joined 
hands, to bring about ‘sakal mangal’, i.e. the good of all. This is the 
topic of the next and the following sections. 

(c) Period of Neglect Brought to an End by Karmayogins 
and Bhaktas 

13.28. Since the Gita as well as the Manas give assurance about the 
victory of good over evil, a day was bound to come when neglect would 
give way to action. The Gita had declared in verse IX.31— 

na me bhakta h pranasyati 

i.e. God’s bhakta cannot be destroyed. 

And Uttarakanda (of the Manas) too gave the same message— 

tate nas na hoi das kar 

i.e. a bhakta may suffer but he or she cannot perish. 

13.29. TulasT’s optimism is reflected in Vinay Patrika—and since his 
aim was sakal mangal, the hope expressed in the following lines can 
be interpreted as being both personal and social— 

ah Ion nasani 

ab na nasaihon 

ram kripa bhavnisha siranT 

jage phir na dasaihon 

Simple Meaning TulasT says By God’s grace, the period of decay 
wi not ast any longer. Maya had put me into slumber, but I am 
now awake, and on the basis of strength that I get from Lord Rama, 
can ec are that Maya cannot do any more damage to me—and to 
the society to which I belong. 

13.30. But the question was will an Avatara come and save the 
situation or wdl God’s work (mat-karma or Rama-kaj) be done by some 
one else. The answer was contained in verse III.25 of the Gita— 

kuryddvidvdmstathd saktas cikirsurlokasamgraham 
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Simple Meaning —A learned karmayogin, desirous to help others 
and looking for no selfish gain, is fit to do God’s work. 

And such a karmayogin was Rammohan Roy. He took the lead, on 
a modest scale, and then came other karmayogins and bhaktas, paving 
the way for more to come and to take up more comprehensive tasks 
for the good of all. For a brief account of some of them, we move on 
to the next section. 

(d) Important Events Associated With Gita’s Acceptance 

13.31. The first application of the Gita for a great social cause, about 
which records are available, was set in motion by Rammohan Roy in 
1818. The social problem which Roy tried to tackle was the burning of 
widows, popularly known as ‘suttee’. But the message of the Gita which 
Roy utilized in a debate with suttee-advocates has a potential for wider 
applicability. In order to present a clear picture of the problem of ‘suttee’ 
as well as Roy’s solution thereof, the following details are necessary. 

Opposing an Evil That was Committed in the Name of Religion 

13.32. The Mahabharata says that Pandu’s second wife, MadrT, became 
a ‘suttee’ by burning herself with the dead body of her husband. But 
with the lapse of time, i.e. by the seventeenth century, a perverted form 
of ‘suttee’ took shape in Bengal. Three factors—legal, financial, 
religious—were responsible for making ‘suttee’ a uniquely cruel and 
difficult problem. 

13.33. The legal aspect was connected with the type of inheritance law 
that was made applicable to joint Hindu families in Bengal. While the 
rest of India followed the ‘Mitakshar’ law, Bengal followed 
‘Dayabhaga’ law. We need not explain this in detail, but the main 
provision of Dayabhaga law was this—after the death of one of the 
brothers in a joint Hindu family, his widow had practically the same 
right in the family property as her late husband had. This looks like a 
device intended to benefit the widow, but it gave rise to a dangerous 
‘trick’ in the minds of the surviving brothers. They thought that if the 
widow was somehow eliminated, they would obtain a larger share of 
the family property. 

13.34. But what was the source of the substantial wealth that came in 
the hands of the joint Hindu families? The new source of such wealth 
was the profitable trading opportunities that were made available in 
Calcutta by the British East India Company. Many families suddenly 
became rich, and they did not want that the widow should transfer her 
late husband’s share to the family of her parents. 
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13.35. But how did religion enter into this legal and financial set-up? 
The religious element was brought in by the priests whose attitude had 
degenerated along with the decline in values. The result was that priests 
joined hands with the rich families, and devised ‘tricks’ to eliminate 
the widow. This was done in two ways. 

13.36. First, the priests in Bengal wilfully manipulated a mantra of the 
Rig-Veda. In this mantra, the word ‘agre’ (meaning, in the front) was 
used to convey the idea that married women would sit with their 
husbands in the front”, while performing religious ceremonies. By a 
simple ‘trick’, the priests changed “agre” to “agne” (meaning—fire). 
Then they told the widows that even Rig-Veda wanted them to sit with 
their husbands “in the fire”. This manipulation done by the priests in 
Bengal was brought to light by Max Mueller in the latter part of the 
nineteenth century because he found that all other versions of the 
Rig-Veda (except the ones in Bengal) had the word ‘agre’— and not 
‘agne’— in the mantra under consideration. 


13.37. The second ‘trick’ devised by the priests was even more 
appalling. They concocted a stupefying drink by means of which the 
widow would be made to lose her normal intellectual capability. The 
priests would then pretend that the widow had said ‘yes’ when asked 
whether she wanted to become a ‘suttee’. Along with the drink, the 
priests would give an allurement that a ‘suttee’ goes to heaven. As part 
e conspiracy, the rich families rewarded the priests by authorizing 
em to co ect from the ashes the ornaments which were worn by the 
wi ow at the time of being burnt with the dead body of her husband. 

T S * give credil to R^mohan Roy that, through study and 

of Sr •„ ,T f'““ ““ ' Vhat was «<*■! °» i" "™e 

c JtomZ ,\ “'“a'™'"' ,h ' best 10 ri d of this evil 

S® ‘° bnng aboi » • obo-se in public opinion, by means of 
education and open discussion. 7 

end the ‘suttp!^ 1 m ’ ss * onar ' es suggested to Roy that the easiest way to 

to christi 2 H CUSt0m T t0 give U P Hinduis - and to get converted 

that by denendi ° WeVer ’ ^ oy d ' d not a 8 ree > because he was confident 

and tha? woufd h Hke the GTt *’ social reform wa s possible, 

and that would be most beneficial to the society. 

hand^ a^suttee-advocat^on th^oth ^ ^ °“ ^ ^ 

c _ • ,• • , . . on the other, was an important event in the 

tg’ous is ory of the world. The main argument of Roy was 
a , o o am a yes reply from the widow after giving an allurement 
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about heaven, violated the ‘nishkama-karma’ doctrine of the Gita. His 
explanation was so convincing that even the suttee-advocates replied, 
“what you have said we shall carefully consider.” In any case, the British 
Government was able to assert thereafter that the suttee-custom was not 
in accordance with authoritative Hindu scriptures. Although the decision 
to impose a legal ban on suttee was taken by the Governor-General in 
1829, Rammohan Roy has been rightly given due credit for making 
serious efforts for this cause from 1818 onwards. 

13.41. By interpreting the Gita appropriately, so as to oppose an evil 
that was being committed in the name of religion, Rammohan Roy not 
only tackled the ‘suttee’ problem, but he also gave to social reformers 
a useful tool. Terrorists using suicide-bomb techniques (even today) give 
allurements about heaven to ignorant followers. Those trying to bring 
an end to such terrorism can possibly make use of Roy’s approach, with 
such modification as may be considered necessary. 

Establishing an Organization to Serve the Poor 

13.42. The second major social application of the Gita is attributed to 
Swami Vivekananda. He combined the karmayoga of the Gita and the 
Vedanta of the Upanisads, to arrive at a new philosophy of seva 
(service), called “practical Vedanta”. The organization that was started 
to carry on “seva” on a big scale was named by Vivekananda after his 
Master, Paramhansa Ramakrishna. 

13.43. The Ramakrishna Mission, established in 1897, although non¬ 
political, was still revolutionary in certain respects. Monks were to be 
the pillars of the new organization, but their motto marked a clear 
departure from the tradition inasmuch as it stressed ‘social service’ as 
the best way to Moksha (liberation). Vivekananda coined a new Sanskrit 
phrase for this, namely, “atmano moksartham jagaddhitaya ca” meaning, 
‘for one’s moksa as well as for the good of the world.’ 

13.44. Vivekananda’s ideas were so revolutionary, that some of his own 
colleagues (i.e. brother-disciples of §ri Ramakrishna) initially expressed 
what could be called'fraternal resistance’. However, when the depth 
of Vivekananda’s feelings and commitment to the new ideal became 
clear then a united front emerged. In this way, Vivekananda succeeded 
in ensuring that the Ramakrishna Mission adopted the karmayoga-based 
socio-spiritual approach to India’s problems. 

13.45. Vivekananda’s emphasis on ‘social service’ as an important 
element in socio-spiritual re-awakening in the country, strengthened 
further by dedicated work done by the Ramakrishna Mission over the 
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years, gradually moulded the approach of many “political or social 
reform groups” also, as noted recently by Madeleine Biardeau. She 
made a special study of social service groups in India during the 
nineteen eighties, with a view to identifying their sources of inspiration. 
Her findings confirm Vivekananda’s great contribution in bringing into 
prominence the social role of the Gita— 

“The term ‘seva’, ‘service’ is one that recurs quite frequently in the 
names of many political or social reform groups.... Undoubtedly, the 
influence of Vivekananda who had been so impressed in his travels 
to the West by charitable institutions, and of his Ramakrishna Mission 
as well, lent great credence to the idea of selfless service. It is 
nevertheless more than likely that all of this took place within pre¬ 
existing ideological frames of reference, and that the Bhagavad-Glta 
was its greatest source of inspiration.” 6 

Using the Gita to Obtain Political Independence of India 
13.46. The most well-known application of the Gita was organized by 
Tilak, Aurobindo and Gandhi, for obtaining the political independence 
of India. It was in 1897—the same year in which Vivekananda 
established the Ramaknshna Mission—that Tilak suggested a political 
application of the Gita. He was imprisoned and deprived of adequate 
food for nearly one year. He would have died, but Max Mueller and 
other scholars intervened to get him out of prison. But once started on 
a revolutionary path, Tilak kept up pressure for Swaraj (self-rule), and 
the British viewed him as the biggest enemy of the empire. Tilak’s 
slogan was “Swaraj is my birth right and I shall have it”. In 1908, he 
was again imprisoned for six years and sent to Mandlay (Burma). There, 
in a remote prison, he wrote his famous commentary on the Gita, in 
Marathi, entitled “Gita Rahasya” which was published in 1915. 
Translations in Hindi, English and many other languages followed. 

13.47. In 1908, Aurobindo too was imprisoned—because of the same 
incident for which Tilak was detained. In the Alipore Jail of Calcutta, 
uro indo studied the Gita and decided to follow the path of 
armayog^ In 1909, after coming out of the prison, he edited the journal 
armayogin through which he suggested that freedom fighters should 
eep e ore their eyes “Lord Krishna of Kuruksetra”, rather than “Lord 
is na of Vrindavan . In the same year, he published an “open letter 
to countrymen” which contained a prophecy. He wrote that, following 
Lord Krishna s call, he will retire from politics in 1910. But, he added, 
there is no cause for disappointment, because a new leader will arrive 
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who will be like the ‘sthitaprajna’ of the Gita, and who will fight without 
arms, and still win India’s independence. 

13.48. As already announced, Aurobindo reached Pondicherry in 1910, 
and he stayed there till 1950. One of the great books that he wrote there 
is “Essays on the Gita. ” His own spiritual discipline led him to the status 
of a ‘Purnayogin’, i.e. one who rises up to perfection, but then descends 
to the level of ordinary people to help all mankind. Aurobindo worked 
for the good of all, and after his passing away, his followers have tried 
to maintain those activities. 

13.49. Looking back on all the events, we can say that Aurobindo’s 
prophecy was fulfilled in 1919. Gandhi succeeded Tilak as the leader 
of Congress. He declared that we shall achieve India’s independence 
by non-violent satyagraha—a new technique based on the Gita. In the 
plenary session of the Congress, nearly two-thirds of the delegates 
supported Gandhi’s declaration. When asked to define a SatyagrahT, 
Gandhi referred to the sthitaprajna of the Gita whose qualifications are— 
truth, non-violence, selfless service, willingness to suffer, and dedicating 
all this to God. In Gandhi’s opinion, the same virtues make a person 
spiritually perfect. 

13.50. Pandits who tend to interpret the Gita literally, raised an 
objection against Gandhi’s derivation of the ahimsa doctrine therefrom. 
Gandhi clarified that his commentary on the Gita depends not so much 
on words, but more so on actual experimentation, i.e. the ideas that came 
to him when he tried to act according to the principles of the Gita. 
Vinoba supported Gandhi’s approach—he said that Maitrayara Upanisad 
also suggests that we go from ‘shabda’ (word) to ‘ashabda’ (spirit 
underlying the word). 

13.51. A favourite statement of Gandhi was—there is no such thing as 
defeat in non-violence. But this does not mean that success is achieved 
immediately or without hard work. For example, India’s struggle for 
independence (on the basis of the Gita), which can be assumed to have 
started from Tilak’s imprisonment in 1897, (not taking into account 
earlier efforts), took fifty years. That is why, Gandhi attached great 
importance to the Constructive Programme which gave immense scope 
for everyone to participate. All of this was Tokasamgraha’ in the 
language of the Gita. In order to spread this message to all the sections 
of the society, Gandhi took the help of the Manas too. But more on 
that in the next section. 
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(e) How the Manas Joined Gita-Based Movements 

13.52. Just as the use of the Gita for the freedom movement depended 
on new commentaries rather than the old ones, similarly the Manas too 
was utilized by means of ‘jagmangal-oriented’ interpretations. For 
example, the famous words of Balakanda— 

parddhin sapnehu sukh nahin 

which mean that “one who is dependent can never be happy” were 
interpreted by freedom fighters so as to be applicable to the country 
and all its citizens—irrespective of the fact that this implied a widening 
of the scope that these words had in the Manas. 

13.53. When people asked Gandhi whether he can tell them how a non¬ 
violence-based society would look like, he referred to the description 
of Rama-rajya in the Manas. As we already mentioned in paragraphs 
12.28-33, Rama-rajya is not a theocracy—rather it is a society based 
on truth, non-violence, justice, or jag-mangal, for short. Now, having 
drawn attention to the support that the Manas gave, we can complete 
the account relating to India’s freedom struggle by saying that success 
was finally achieved in 1947. 

13.54. Once the similarity between the Gita and the Manas was 
recognized during the freedom struggle, more and more movements 
drew support jointly from both of them. A large number of social service 
organizations were set up. Among movements that had greater 
visibility because of extensive field work and close association with 
economic and political issues—the pride of place has to be given to 
the Bhoodan movement of Acharya Vinoba. Initially, he had appealed 
to land-holders to voluntarily share land with the landless, by explaining 
to them the Gita’s concept of ‘danam’— 

‘Danam’ (sharing) was recommended by the Gita in order that we 
can discharge our debt to society. This, and not doing good to others, 
is its real meaning. For example, I have received from the society 
oundless service. When I came into this world, I was weak and 
helpless. The society brought me up so that I, then so little, have 
grown so big. Therefore, I, in my turn, should serve the society. 

°ing good is serving someone from whom we have received no 
service. But in this case, we have already received everything from 
society. The service that we render to free ourselves from this debt 
to society is danam’. To help human society to progress is ‘danam’. 7 

13.55. Subsequently, Vinoba told the people that the Manas too supports 
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his Bhoo-dan (land-gift) movement. To explain this, he used the 
following quotations from Ayodhyakanda and Balakanda, respectively— 

sampati sab raghupati kai ahl... 
kirati bhaniti bhuti bhali soT 
sursari sam sab kahn hit hoi 

Simple Meaning —All property belongs to God.... Only that glory, 
poetry and prosperity can be called good which, like the holy river 
Ganga, does good to all. 

Without going into further detail, we want to say that, with the joint 
support of the Gita and the Manas, Vinoba did achieve a fair degree of 
success. 

(f) How Manas Came to the Cultural Rescue of Indian 
Emigrants 

13.56. For the social causes mentioned so far, the ideological support 
came either from the Gita and Upanisads, or from the Gita and the 
Manas. But Indian labourers, who were taken to countries like Trinidad 
in the nineteenth century and in the early part of the twentieth century, 
depended solely on the Manas for their cultural survival. These countries 
provide a very important example where the jag-mangal message of the 
Manas was not only understood but also put into action, successfully, 
in the face of heavy odds. We can even say that these emigrants devoted 
themselves whole-heartedly to the Manas—avoiding the type of 
criticism often reflected in the attitude of the intellectual class back 
home in India. 

13.57. The writer of this book (accompanied with his wife) has 
personally visited Trinidad and shared with the people there the 
glorification of the Manas, which enabled them, not. only to retain their 
identity, but also to raise their status, as equals of others in all respects. 
Experiences of Indian emigrants to other countries (e.g. Surinam, 
Guyana, Fiji, Mauritius, South Africa, etc.) are believed to be similar. 

13.58. It is a highly fruitful topic of research to identify some of the 
specific elements of the Manas which provided inspiration, courage and 
patience to the Indian emigrants. First, the fact that Lord Rama, SIta 
and Lakshmana spent fourteen years in exile, gave immense strength 
to the emigrants who were initially taken there on a five-year contract. 
Secondly, Ayodhyakanda told them that— 

sibi dadluchi harichand naresa 
sahe dharam hit koti kales a 
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i.e, Shibi, Dadhlchi, Harishchandra, and others became famous because 
they made sacrifices to maintain their dharma. Message like this 
contributed to the ability of the emigrants to suffer hardships for the 
sake of their dharma. 

13.59. Thirdly, the emigrants were encouraged by the Manas to move 
forward, i.e. to concentrate attention on what to do next, because 
Kishkindhakanda told them that— 

age chale bahuri raghurdya 

i.e. Lord Rama kept on moving forward—undeterred by difficulties. 

13.60. Fourthly, Hanuman presented to them the highest ideal—how 
he went to Larika, gave Rama’s message to STta, faced the demons 
fearlessly, and served Lord Rama wholeheartedly. Fifthly, the fact that 
Rama and Hanuman, although belonging to two different races, joined 
hands for a great cause, gave to the people of Trinidad a very strong 
message of social harmony and unity, without any discrimination based 
on race, colour, creed, etc. 

13.61. Obviously, the success of the Indian emigrants owes much to 
their ability to identify the right leaders, who explained the Manas to 
them and organized programmes in the fields of education, health, job 
opportunities, etc. Research is being conducted to find out who these 
leaders were and what they did, in the face of many difficulties. People 
of Trinidad recall with great pride one such leader, viz. the late Bhadase 
Sagan Maharaj. Although we end here the answer to question four 
(reference paragraph 13.2) we feel it would be a valuable addition to 
Manas-related literature if biographies of important leaders of Indian 
emigrants in all the countries were published for wide circulation. 

The Fifth and the Last Question 

13.62. This brings us to the fifth and the last question that we listed in 
paragraph 1.54, and the answer to which will mark the fulfilment of 
t e objective that we had set for this book. For the fifth question too, 
as we did for the fourth one in paragraph 13.2, we begin by reproducing 
t e question itself, viz. “What preliminary suggestion can we give to 

urther promote the message of the Gita and the Manas so that 
individuals as well as the society and the country—and ultimately the 
whole world may benefit, socially, culturally, morally, economically, 
and politically?” 

13.63. We purposely used the expression ‘preliminary suggestion’ in 
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the wording of question five, because no single person can do more 
than that. What we shall do to answer the fifth question is only to present 
the outline of a ten-point action plan, with the hope that co-operative 
efforts will gradually be made to spell out in detail, these as well as 
other suggestions. The main point that we want to stress is that lessons 
should be learnt from the long history connected with the message of 
the good of all. In our opinion, the task of re-invigorating the call for 
the good of all could begin by taking action, in a co-ordinated manner, 
on the following ten points— 

(i) To conduct an in-depth study of the .factors which harmed the 
society in the past, and to publish the results thereof in simple 
language so that common people can also understand them. 

(ii) Once the reasons for social decline are identified, then a 
cooperative effort will need to be made to find remedial 
measures. To publish the measures too in simple language. 

(iii) To create public awareness about the harm to individuals and 
to the society that is being caused in the name of religion. Quite 
often, such harm is caused by giving an allurement about 
heaven. The fact that such allurement is not supported by the 
Gita and the Manas will need to be made known to people 
through social education. 

(iv) Parallel to item (i) above, studies should also be made as to 
when and how the society made all-round progress—the 
intention being to promote similar steps now, particularly those 
based on non-violence. 

(v) Research to be conducted to identify programmes of various 
types which have benefited the society on different occasions, 
and in different fields—including programmes currently in 
operation—and to make the results known to common people. 

(vi) To popularise those commentaries and books on the Gita and 
the Manas which give prominence to their message for the good 
of all. 

(vii) To organize national and international conferences on the Gita 
and the Manas aimed at pupularising their social message. 

(viii) To make co-ordinated plans to support the efforts that Indian 
emigrants are making to preserve their dharma, culture, 
language, etc. in countries like Trinidad. 
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(ix) To ensure full co-operation between scholars, social workers and 
common people in the planning and execution of programmes 
related to the social message of the Gita and the Manas. Similar 
cooperation to be extended to other books too, if the message 
is the same, i.e. the good of all. 

(x) To organize special programmes to attract the younger 
generation to the social values of the Gita and the Manas, 
keeping in mind that many of them are falling prey to the 
glamour of self-centred materialistic values. 


Appendix One 


Six Descriptions of the Spiritually 
Perfect in the Gita 


The purpose and the content of this Appendix were indicated in 
paragraph 5.20 of this book. Here we present all the fifty-seven verses 
of the Gita (from chapters II, V, VI, XII, XIV and XVIII) through which 
spiritually perfect persons have been described. Depending on the 
context, short titles of these descriptions also vary. The six titles together 
with the corresponding verses are listed below— 

(i) Sthitaprajna—verses 11.54-72 (i.e. 19 verses) 

(ii) JTvanmukta—verses V. 19-29 (i.e. 11 verses) 

(iii) Samya-yogI—verses VI.27-32 (i.e. 6 verses) 

(iv) Bhakta —verses XII. 13-20 (i.e. 8 verses) 

(v) TrigunatTta—verses XIV.21-27 (i.e. 7 verses) 

(vi) Brahmabhuta—verses XVIII.51-56 (i.e. 6 verses). 

The descriptions are now presented one by one. 

Sthitaprajna (11.54-72) 

Arjuna uvaca 

sthitaprajnasya ka bhasa samadhisthasya kesava 
sthitadhih kim prabhaseta kimasita vrajeta kim 

Simple Meaning —Arjuna wants to know the characteristics of a 
person of speadfast wisdom. 

Sribhaga van uvaca 

prajahati yadd kdman sarvan partha manogatan 
atmanyevatmand tustah sthitaprajnas tadocyate 
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Simple Meaning —Lord Krishna says, a sthitaprajna is one who puts 
away all selfish desires, and who does not need any external object 
for one’s happiness and contentment. 

duhkhesvanudvignamanah sukhesu vigatasprhah 
vitaragabhayakrodhah sthitadhirmunirucyate 

Simple Meaning —Two points are highlighted here—remaining 
‘same’ in joys and sorrows, and freedom from passion, fear and rage. 

yah sarvatra’nabhisnehas tattat prdpya subhasubham 
na’bhinandati na dvesti tasya prajna pratisthita 

Simple Meaning —A sthitaprajna is even-minded, i.e. he remains the 
same whether he gets what others call good or bad. 

yada samharate ca \yam kurmo 'ngariiva sarvasah 
indriydni ’ndriyarthebhyas tasya prajna pratisthita 

Simple Meaning —The importance of self-discipline is highlighted 
here, i.e. keeping the senses under control. Lord Krishna says, even 
a tortoise can do that. 

visaya vinivartante niraharasya dehinah 
rasavarjam rasopyasya param drstva nivartate 

Simple Meaning —Through abstinence, we can achieve external 
avoidance from sense-objects, but inner taste for them persists. 
Through bhakti, the inner taste can also go away. 

yatato hyapi kaunteya purusasya vipascitah 
indriyani pramdthini haranti prasabham manah 
tani sarvdni samyamya yukta dsita matparah 
vase hi yasyendriydni tasya prajna pratisthita 

Simple Meaning The message of these two verses can be 
summarized like this to become a sthitaprajna, one needs to be 
yatatah... vipascitah... matparah’ i.e. to make a combined use of 
karmayoga, jnanayoga, bhaktiyoga. 

dhydyato visaydn pumsah sahgastesu’pajdyate 
sahgatsamjdyate kdmah kdmdt krodho bhijdyate 
krodhadbhavati sammohah sammohat smrtivibhramah 
smrtibhramsdd buddhindso buddhindsdt pranasyati 

Simple Meaning In these two verses, Lord Krishna gives a warning 
about a chain of destruction’ which has eight components—thinking 
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of sense-objects, attachment, desire, anger, bewilderment, loss of 
memory, destruction of intelligence, complete destruction. 

ragadvesaviyuktaistu visaydnindriyaiscaran 
atmavasyairvidheyatmd prasadamadhigacchati 
prasade sarvadulikhanam hanirasyo ’pajayate 
prasannacetaso hyasu buddhih paryavatisthate 

Simple Meaning —These two verses glorify ‘inner purification’, the 
chief symptom of which is ‘freedom from attachment and aversion’. 
If we have inner purification, and also control over the mind and 
senses, then outwardly we can make use of sense-objects and still 
achieve peace, i.e. the end of all sorrow. 

nasti buddhirayuktasya na cayuktasya bhdvand 
na cabhdvayatah sdntir asantasya kutah sukham. 

Simple Meaning —One who does not practice ‘nishkama 
karmayoga’ is called ‘ayukta’—his situation is pitiable, because his 
intellect is unstable, he does not have the right feelings, and he has 
neither peace nor happiness. 

indriydndm hi caratdm yanmano 'nuvidhTyate 
tadasya harati prajnam vdyurnavamiva’mbhasi 

Simple Meaning —The importance of self-discipline and control 
over senses is stressed here by saying that if discipline is imperfect, 
then intellect is carried away (as a boat is carried away by wind). 

tasmddyasya mahdbdho nigrhitani sarvasah 
indriydru ndriyarthebhyas tasya prajna pratisthita 

Simple Meaning —‘Control over senses’ has been stressed again, and 
since this is the last verse conveying this message in the context of 
sthitaprajha, it begins with the .word ‘tasmat’ which means 
‘therefore’. 

ya nisa sarvabhutandm tasyam jdgarti samyamT 
yasyam jdgrati bhutdni sa nisa pasyato muneh 

Simple Meaning —A selfish person engrossed in sense-objects and 
caring for none else is diametrically opposite to a sthitaprajna, in 
regard to life’s goal and approach, as night is the opposite of day. 

dpuryamdnamacalapratistham samudramdpah pravisanti yadvat 
tadvatkama yam pravisanti sarve sa sdntimapnoti na kamakdmi 
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Simple Meaning —A sthitaprajna is all-absorbing and yet peaceful, 
like an ocean. He is the opposite of ‘kamakami’ who is running after 
desires and has no peace. 

vihaya kamanyah sarvan pumamscarati niiisprihah 
nirmamo nirahamkarah sa santimadhigacchati 

Simple Meaning —A sthitaprajna is ‘niramamo nirahamkarah’, i.e. 
he has gone beyond the sense of mineness and egotism. In other 
words, all his actions are for the good of the world. 

esd brahmi sthitih partha nai’nam prapya vimuhyati 
sthitva syamantakale-pi brahmanirvanamrcchati 

Simple Meaning —A sthitaprajna attains ‘brahmi sthiti’, i.e. he has 
attained Brahman while still alive. Bewilderment cannot touch him. 

Jlvanmukta (V. 19-29) 

ihai’va tairjitah sargo yesam samye sthitam manah 
nirdosam hi samara brahma tasmad brahmani te sthitah 

Simple Meaning —Those who have equal vision towards all are 
jlvanmuktas, i.e. they are liberated (spiritually) while still alive. They 
are established in God, because God is flawless and the same in all. 

na prahrsyet priyam prapya no ’dvijet prapya cd ’priyam 
sthirbuddhirasammudho brahmavid brahmani sthitah 

Simple Meaning —A jlvanmukta is established in Brahman and four 
of his characteristics are mentioned in this verse—even-mindedness 
towards the pleasant and the unpleasant, steadfast wisdom, freedom 
from bewilderment, and a true knowledge of Brahman. 

bahyasparsesvasaktdtmd vindatydtmani yat sukham 
sa brahmayogayuktdtmd sukhamaksayamasnute 

Simple Meaning A jlvanmukta has no attachment to external 

° , jeCtS ’ , e se tf" con trolled in yoga on God, and therefore he enjoys 
internal happiness and undying bliss. 

ye hi samsparsaja. bhoga duhkhayonaya eva te 
adyantavantah kaunteya na tesu ramate budhah 

Simple Meaning A jlvanmukta is wise, he knows that pleasures 
derived from sense-objects are temporary and they only lead to 
sorrow, and so he does not get entangled with them. 
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sabioti’hai’va yah sodhum praksariravimoksandt 
kamakrodhodbhavam vegam sa yuktah sa sukhT naval] 

Simple Meaning —A jTvanmukta is one who, even before giving up 
his body, is able to resist the rush of desire and anger. He is a yogin, 
he is the happy man. 

yo 'ntalisukho ’ntararamas tathd 'ntarjyotireva yah 
sa yogi brahmanirvanam brahmabhuto } dhigacchati 

Simple Meaning —A jTvanmukta finds his happiness within, his joy 
within and likewise his light only within. He is a yogin, he becomes 
divine and he attains to ‘brahmanirvana’ (beatitude of God). 

labhante brahmanirvamm rsayah ksTriakalmasah 
chinnadvaidhd yatatmanah sarvabhutahite ratal] 

Simple Meaning— Rishis whose sins are destroyed, whose doubts 
or dualities are cut asunder, whose minds are disciplined and who 
rejoice in doing good to others—they attain to ‘brahmanirvana . 

kamakrodhaviyuktdndrn yatinam yatacetasam 
abhito brahmanirvanam vartate viditatmandm 

Simple Meaning —jlvanmuktas are free from desire and anger, they 
have subdued their minds, they have knowledge of the sell so they 
experience ‘brahmanirvana’ from all sides. 

sparsankrtva bahirbdhydms caksuscai *va ’ntare bhruvoh 
prandpdnau samau kritva nasabhyantara carinau 
yatendriyamanobuddhir munirmoksapardyanah 
vigatecchabhayakrodho yah sadd mukta eva sah 

Simple Meaning —A muni practising dhyanayoga, who has 
controlled the senses, mind and understanding, who is intent on 
liberation, who has cast away desire, fear and anger—he is ever freed. 

bhoktdramyajnatapasam sarvalokamahesvaram 
suhrdam sarvabhutanam jhatvd mam santimricchati 

Simple Meaning —An aspirant practising karmayoga, jnanayoga and 
bhaktiyoga in a coordinated manner, knows that God is the Enjoyer 
of yajnas and tapas, He is the Great Lord of all the worlds, and He 
is the Friend of all beings (who does good to them without expecting 
any return). The aspirant learns how to become a friend of all beings 
and therefore attains peace. 
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Samyayogi (VI.27-32) 

prasantamanasam hyenam yoginam sukhamuttamam 
upaiti santarajasam brahmabhutamakalmasam 

Simple Meaning —A yogin who has become one with God, whose 
mind is peaceful, whose passions are at rest, and who is stainless— 
he enjoys supreme happiness. 

yunjannevam sada’tmanam yogi vigatakalmasah 
sukhena brahmasamsparsam atyantam sukhamasnute 

Simple Meaning —A yogin following the path of harmonization, 
puts away all sins, and experiences easily the infinite bliss of contact 
with the Eternal. 

sarvabhutasthamatmanam sarvabhutani ca’tmani 
Tksate yogayuktatma sarvatra samadarsanah 

Simple Meaning A person whose self is harmonized by yoga, sees 
the Self abiding in all beings and all beings in the Self—he has equal 
vision everywhere. 

yo mam pasyati sarvatra sarvam ca mayi pasyati 
tasyaham na pranasyami sa ca me na pranasyati 

Simple Meaning—Lord Krishna says, he who sees Me (i.e. God) 
everywhere and who sees ail in Me (i.e. in God), I am never away 
rom him and similarly he is never away from Me. 

sarvabhutasthitam yo mam bhajatyekatvamdsthitah 
sarvathd vartamano 'pi sa yogi mayi vartate 

f/wp/c ^Meaning The yogin who, established in oneness, worships 
i ing in all beings, lives in Me, howsoever he may be active. 

atmaupamyena sarvatra samam pasyati yo rjuna 
sukham vd yadi vd duhkham sa yogi paramo matah 

*7 le Waning—A samyayogi is guided by the philosophy of 
maupamya which sees the same Atman in all the beings. 

- vi eIT u 0I I , s y m P a thetic behaviour towards all reflects this 
1 1 osop y lly, in the sense that he is happy when others are happy 
and he is unhappy when others are unhappy. 

Bhakta (XIL13-20) 

advestd sarvabhutdndm maitrah karuna eva ca 
nirmamo nirahankarah samaduhkhasukhah ksami 
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Simple Meaning —A bhakta has no ill-will towards any being, he 
is also compassionate and friendly, he is beyond the sense of I and 
mine, he is even-minded towards sorrows and pleasures, and he has 
the quality of forgiveness. 

samtustah satatam yogi yatatma drdhaniscayah 
mayyarpitamanobuddhir yo madbhaktah sa me priyah 

Simple Meaning— Lord Krishna says, the yogi, who is ever-content, 
self-controlled, unshakable in determination, with mind and 
understanding given up to Me—he, My devotee, is dear to Me. 

yasmdno 'dvijate loko lokanno ’dvijate ca yah 
harsdmarsabhayodvegair mukto yah sa ca me priyah 

Simple Meaning —A bhakta is not a source of annoyance to any, 
and, in turn, he is not annoyed by anyone, he is free from joy and 
anger, fear and agitation, and he is dear to Me. 

anapeksah sucirdaksa udasino gatavyathah 
sarvarambhaparityagi yo madbhaktah sa me priyah 

Simple Meaning —A bhakta renounces the fruits of all his actions, 
his acts are skilled, pure and passionless, he avoids arguments that 
cause trouble, he has no egotistic feeling of being a doer, and he is 
dear to Me. 

yo na hr^yati na dvesti na sochati na kahksati 
subhasubhaparitydgi bhaktiman yah sa me priyah 

Simple Meaning —A bhakta neither rejoices nor hates, neither 
grieves nor desires, he dedicates all his actions to God and does not 
consider himself the doer, thus devoted he is dear to Me. 

samah satrau ca mitre ca tathd manapamdnayoh 
sitosnasukhadulikhesu samah sangavivarjitah 

Simple Meaning—& bhakta behaves alike to foe and friend, also 
to good and evil repute, he is alike in cold and heat, pleasure and 
pain, and he is free from attachment. 

tulyanindastutirmauni samtusto yena kenacit 
aniketah sthiramatir bhaktimanme priyo narah 

Simple Meaning —A bhakta holds equal blame and praise, he is 
restrained in speech, he does not believe in insatiable desires, he has 
no attachment to his abode, he is a sthitaprajna and is dear to Me. 
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ye tu dharmyamrtamidam yathoktam paryupasate 
sraddadhana matparama bhaktdste ’tiva me priyah 

Simple Meaning —Lord Krishna concludes the description of a 
bhakta by saying—those who with faith, holding Me as their supreme 
goal, follow this immortal wisdom, those devotees are exceedingly 
dear to Me. 

Trigunatita (XIV.21-27) 

arjuna uvaca 

kairlihgaistrln gundnetan atito bhavati prabho 
kimacarah katham caVtam strin gunanativartate 

Simple Meaning —Arjuna wants to know the characteristics of one 
who has gone beyond the three gunas. What is his way of life? How 
is this state of spiritual perfection reached? 

sribh aga vanuvaca 

prakasam ca pravrittim ca mohameva ca pandava 
na dvesti sampravrittani na niviittani kanksati 
udasTnavadasmo guriair yo na vicalyate 
gund vartanta ityeva yo ’vatisthati ne ’hgate 
samaduhkhasukhah svasthah samalostasmakancanah 
tulyapriyapriyo dhiras tulyanindatmasamstutih 
manapamanayostulyas tulyo mitraripaksayoh 
sarvarambhaparityagT gundtitah sa ucyate 

Simple Meaning Lord Krishna describes the characteristics of a 
ngunatita in these four verses. He does not abhor illumination 
jsattva), activity (rajas), and delusion (tamas) when they arise nor 
gs oi them when they cease. He is unperturbed by the gunas and 
ot entangled in them. Knowing that it is the gunas that act, he 
ncentrates attention on God and does not waver. Above all, he is 

a sto mm ^ re ^ arc * s P a ^ n anc * pleasure alike, looks upon a clod, 
j, 116 '’J* n a Pi ece of gold as of equal worth, and remains the same 
rep'irH k? ^ easant an ^ the unpleasant things. He has equal vision, 
j • i S am ^ anc * P ra i se as one, remains the same in honour and 
f PP r ^r- treats a ^ e both friends and foes. He has no egotistic 

feeling of being a doer. 

mam ca, yo ’vyabhicdrena bhaktiyogena sevate 
sa gundn samatityai \tan brahmabhuydya kalpate 

Simple Meaning About the. way for reaching the state of liberation, 
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Lord Krishna says, the way is to serve Me (and My creation) with 
unfailing devotion of love. 

brahmano hipratistha’ham amrtasya 'vyayasya ca 
sdsvatasya ca dharmasya sukhasyai 'kantikasya ca 

Simple Meaning —Lord Krishna concludes this section by saying— 

I am the abode of Brahman, the Immortal and the Imperishable, of 
eternal dharma and of absolute bliss. 

Brahmabhuta (XVIII.51-56) 

buddhyd visuddhaya yukto dhritya ’tmanam niyamya ca 
sabdadln visayamstyaktva ragadvesau vyudasya ca 
viviktasevi laghvasi yatavakkayamanasah 
dvanayogaparo nityam vairagyam samupasritah 
ahankaram balam darpam kamam krodham parigraham 
vimucya nirmamah santo brahma bhuyaya kalpate 

Simple Meaning —These three verses go together. Before writing 
their simple meaning, we want to draw attention to the words 
“ahamkaram... vimucya nirmamah” which, like “nirmamo 
nirahamkarah”, convey the idea of serving the world. 

Now, the meaning of the three verses. Lord Krishna describes how 
a person becomes worthy of becoming one with Brahman. Equipped 
with a pure understanding, firmly restraining oneself, turning away 
from sense-objects, he casts aside dualities like attraction and 
aversion. He remains unattached to people, regulates his food, 
controls his speech, body and mind, practises dhyana-yoga and 
cultivates the spirit of mental renunciation. He casts aside ‘ahamkara’, 
i.e. egotism, also force, arrogance, desire, anger, possessiveness, goes 
beyond the sense of ‘mine’, and attains tranquillity of mind. 

bharmabhutah prasannatma na socati na kanksati 
samah sarvesu bhutesu madbhaktim labhate param 
bhaktya mamabhijanati yavan yasca 'smi tattvatah 
tato mam tattvato jhatva visate tadanantaram 

Simple Meaning —Lord Krishna continues—having become one 
with Brahman, and being tranquil in spirit, he neither grieves nor 
desires. Regarding all beings as alike, he attains supreme devotion 
to Me. Through devotion, he comes to know Me, what My measure 
is and who I am in truth; then, having known Me in truth, he enters 
into Me. 
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sarvakarmanyapi sada kurvano madvyapasrayah 
matprasadadavapnoti sasvatam padamavyayam 

Simple Meaning —This is the final verse of this section. Lord 
Krishna makes it clear that, in the state of perfection, all the yogas 
(karma, bhakti, jiiana) merge into one. Having mentioned bhakti and 
jnana, the Lord now says—such a puma-yogin, taking refuge in Me, 
performs all the actions, i.e. he devotes himself to selfless service, 
and dedicating that to the Lord, he reaches, by My grace, the eternal, 
undying abode. 


Appendix Two 


Initial Declaration of the Manas 
About Jag-Manga! and Sarva-Hit 


The purpose and the content of this Appendix were indicated in 
paragraph 8.46 of this book. Although declarations about jag-mangal 
and sarva-hit are made throughout the Manas, we attach special 
significance to the one made in the beginning itself, i.e. in Balakanda. 
We present here a part of the relevant Hindi text with simple meaning 
thereof in English. 

jada chetan jag jiva jat 
sakal ram may a jdni 
bandaun sab ke pad-kamal 
sada jori jug pani 

Simple Meaning —TulasT says—I know that Lord Rama pervades 
all the beings of the world, and so I pray to all of them with folded 
hands. 

dev danuj nar nag khag 
pret pitar gandharva 
bandaun kinnar rajnichar 
kripa karahu ab sarva 

Simple Meaning —Devas, daityas, human beings, snakes, birds, 
gandharvas, kinnaras and rakshasas—I pray to all of them and ask 
for their blessings. 

akar chari lakh chaurasT 
jati jiva jal that nabhvdsi 
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siyaram-maya sab jag jani 
karaun prandm jori jug pani 

Simple Meaning —There are eighty-four lakhs of species who live 
either on earth or in the sea or in air. I know that STta and Rama 
pervade all of them, and so I pray to all of them with folded hands. 

jani kripakar kinkar mohu 
sab mili karahu chhari chhal chhohu 
nij budhi bal bharos rnohi nahin 
taten vinay karaun sab pahin 

Simple Meaning —All of you are full of compassion. Please consider 
me as your servant and be kind to me. I have no confidence in my 
own capabilities, therefore I seek your blessings. 

karan chahaun raghupati gun gaha 
laghu mati mori charit avagaha 
siijh na ekau ang upau 
man mati rank manorath rau 

Simple Meaning —1 want to narrate the virtues of Lord Rama, but 
my intellect is small while Rama-katha is unfathomable. I have 
limited capability but my desire is limitless, therefore I do not see 
any feasible way to fulfil my desire. 

mati ati nich unchi ruchi dchlii 
chahiya amiya jag jurai na chhachhi 
chhamihahin sajjan mori dhithai 
sunihuhin bal-vacan man lai 

Simple Meaning —My intellect is low, but the desire is very high— 
it is as if I want nectar, while even buttermilk is beyond my means. 
Saints will pardon me for my insistence to write Rama-katha, and 
will listen to my childlike words. 

jaun balak kah totari bata 
sunahin mudit man pitu aru mata 
hansihahin kur kutil kuvichari 
je pardushan bhushan-dhdri 

Simple Meaning When a child utters a few unintelligible words, 
the parents not only listen to them but also feel delighted. But cruel 
people with perverted ideas make fun of the child because they take 
delight in the shortcomings of others. 
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nij kavitta kehi lag na nika 
saras hou athavd ati pluka 
je parbhaniti sunat harshahin 
te bar purush bahut jag nahin 


Simple Meaning —Who does not like his own poetry? Everyone 
does—and it does not matter whether the poetry is good or bad. But 
good people are those who listen to others’ poetry with delight— 
and such good people are rare in this world. 


jag bahu nar sar sari sam bhaT 
je nij bddhi badhahin jal pai 
sajjan sakrit sindhu sam koi 
dekhi pur vidhu badhai joT 

Simple Meaning —Most of the people in this world are small-minded 
like ponds and rivulets, who feel elated by their own growth. Good 
people are rare like the ocean—which has high tide when the moon 
is full (i.e. good people feel elated when others prosper). 

bhag chhot abhilash bad 
karaun ek visvas 
paihahin sukh suni sujan sab 
khal karihahin upahds 

Simple Meaning —My luck (i.e. capability) is small but my desire 
to write Rama-katha is big. I am confident that good people will feel 
happy with my poetry (in spite of its poor quality), and wicked 
people will make fun of me. 

khal parihas hoi hit mora 
kak kahahin kalkanth kathora 
hansahin bak dadur chatakhT 
hansahin malin khal vimal batakhT 


Simple Meaning —Wicked people’s making fun of me will only do 
good to me. Crows say that the nightingale’s voice is harsh. Just as 
a bagula-bird makes fun of the swan, and a frog makes fun of chatak, 
similarly wicked people make fun of good poetry. 


kavitrasik na ram-pad nehu 
tinh kahn sukhad has-ras ehu 
bhashabhaniti bhori mati mori 
hansibe jog hanse nahin khori 
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Simple Meaning —Those who cannot appreciate poetry and who 
have no devotion to Lord Rama, will laugh at my poetry and feel 
happy. I do not blame them because my poetry is fit to be laughed 
at—for two reasons. First, I am writing in common people’s language 
(and not in Sanskrit). Secondly, my intellectual capability is low. 

prabhupad priti na samujhi niki 
tinhahi katha suni lagihi phiki 
hari har pad rati mati na kutarki 
tinh kahn madhur katha raghuvar ki 

Simple Meaning —Those who are not devoted to Lord Rama 
and who lack in good understanding, will find no sweetness in 
Rama-katha. On the other hand, those who worship Lord Vishnu and 
Lord Shiva with love and whose understanding is not spoilt by bad 
argumentation, will find Rama-katha extremely sweet. 

ram bhagati bhushit jiyan jam 
sunihahin sujan sarahi subani 
kavi na houn nahin vacan pravinu 
sakal kala sab vidya hinu 

Simple Meaning Knowing that my poetry is adorned with the 
jewel of Ram-bhakti, good people will listen to it and admire it too. 
However, such admiration is not due to poetic qualities because I 
am neither a poet not expert in the use of words. In fact, I am devoid 
of all poetic and related qualities. 

akhar arath alankriti nana 
chhand prabandh anek vidhana 
bhavbhed rasbhed apara 
kavit dosh gun vividh prakara 
kavit vivek ek nahin moren 
satya kahaun likhi kagad koren 

Simple Meaning Experts in the theory of poetry-writing have made 
a long list of requirements relating to the proper use of words, metre, 
ideas and symbols, but I have no knowledge of any of them—and 
please accept this as a true statement. 

bhaniti mori sab gun rahit 
vishvavidit gun ek 
so vichari sunihahin sumati 
jinh ken vimal vivek 
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Simple Meaning —Although my poetry has no literary quality, yet 
it has a different type of merit which is valued all over the world 
(and which is specified in the verse that will follow). Because of that 
merit, people of good understanding and pure knowledge will listen 
to my poetry. 

ehi mahn raghupati nam udard 
ati pawan purdn shruti sard 
mangal bhavan amangal hdri 
uma sahit jehi japat purari 

Simple Meaning —The merit of my poetry is that it glorifies the 
purifying name of Lord Rama—and this is the essence of all 
scriptures. The name of Lord Rama is the abode of mangal (i.e. 
good), and it takes away all amangal (i.e. bad). This name is dear to 
Lord Shiva and ParvatT. 

bhaniti vichitra sukavikrit jou 
ram nam binu soh na sou 
vidhubadanT sab bhanti sanvarT 
soh na vasan bind var ndrT 

Simple Meaning —The greatness of poetry is due to Rama-nam and 
nothing else. Even if a famous poet writes technically perfect poetry, 
it cannot be called great unless Rama-nam is in it. For example, a 
lady receives respect due to socially admired clothes and not because 
of physical features and ornaments. 

sab gun rahit kukavikrit van! 
ram nam jas ankit jam 
sadar kahahin sunahin budh tahi 
madhukar saris sant gungrahi 

Simple Meaning —Just as bees go in for honey, similarly saints are 
attracted by merit, and therefore they admire the poetry which has 
the stamp of Rama-nam, even if it has. no literary quality and it is 
composed by an ordinary poet (who is not famous). 

jadapi kavit ras ekau nahin 
ram pratap pragat ehi mahin 
soi bharos moren man ava 
kehin na.susang badappan pavd 

Simple Meaning —Although my poetry, has no literary quality, it 
has the merit that comes from singing the glory of Lord Rama. This 
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gives me confidence, because anyone can become great by good 
company. 

dhiimau tajai sahaj karuvaT 
agaru prasang sugandh basal 
bhaniti bhades vastu bhali barm 
ram katha jag-mangal karnl 

Simple Meaning —Even smoke (which is naturally bitter) becomes 
pleasant when accompanied with the nice smell of‘agar’. Similarly, 
although my poetry is technically not beautiful, it will become 
meritorious because of its association with the best thing in the world, 
i.e. Rama-katha, which will bring about jag-mangal (i.e. good of the 
world). 

This is the first declaration of the Manas about jag-mangal. 
Declaration of‘sarva-hit’ occurs a little later. 

mangal karani kali mal harni 
tulsi katha raghunath kT 
gati kur kavita sarit kT 
jyon sarit pavan path kT 
' prabhu sujas sangati bhaniti bhali 
hoihi sujan man bhavnT 
bhav ang bhuti masan kT 
sumirat suhavni pavnT 

Simple Meaning —Rama-katha will bring about ‘mangal’, and will 
remove the evils of kaliyuga. The flow of my poetry is zigzag, but 
so is the flow of the holy river Ganga. The merit of my poetry lies 
in the narration of the purifying deeds of Lord Rama, and so it will 
appeal to the hearts of saints. Even the ashes of the cremation ground 
become pure due to association with Lord.Shiva. 

priya Icigihi ati sabahi mam 
bhaniti ram jas sang 
daru vicharu ki karai koi 
bandiya malaya prasang 

Simple Meaning —Just as ordinary wood becomes sandalwood 
(which is liked and used in religious ceremonies) due to association 
with malay-mountain’, similarly my poetry (which has no poetic 
quality) will be liked by all because of the narration of the glories 
of Lord Rama. 
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sydm surabhi paya visad ati 
giinad karahin sab pan 
gird gramya siya ram jas 
gavahin sunahin sujan 

Simple Meaning —Although ‘shyama-cow’ is black, but its milk is 
fine and healthy and is liked by all. Similarly, in spite of my use of 
‘villagers’ language’, my narration of the glories of Rama and STta 
will not only be listened to by good people, but they will also sing 
my poetry. 

mani manik mukuta chhabi jaisT 
ahi giri gaj sir soli na taisi 
nr ip kirlt tar uni tanu pal 
lahahin sakal sobha adhikaT 
taisehi sukavi kavit budh kahahin 
upjahin anat anat chhavi lahahin 

Simple Meaning —Wise people say that good poetry is honoured 
not where it is bom (i.e. written) but somewhere else (where the ideas 
contained therein are valued). There is nothing strange in this—even 
mani-jewel’ and pearl are valued not in places where they are found 
in nature, but more so by the users (who put them in crowns and 
ornaments). 

bhagati hetu vidhi bhavan vihaT 
sumirat sarad avati dhai 
ram charit sar binu anhavayen 
so shram jai na koti upayen 

Simple Meaning —When a poet prays to Goddess Saraswati, she 
responds to the poet’s devotion and comes running to the poet, from 
Brahmalok. Saraswati naturally gets tired, and in order to enable 
Saraswati to refresh, the poet should arrange that she takes a dip in 
the holy lake of the glories of Lord Rama. 

kavi kovid as hridayn vichari 
gavahin hari jas kalimal-hari 
kinhen prakrit jan gun gana 
sir dhuni gird lagat pachhitana 

Simple Meaning —The practical meaning of the symbolic statement 
made in the preceding verse is this—wise poets sing only the glories 
of God, and not of worldly people. If Saraswati’s help is taken to 
sing glories of worldly people, she would feel unhappy. However, 
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when a poet sings glories of God with Saraswati’s help, the resultant 
poetry is so good that it can remove the evils of kaliyuga. 

hridaya sindhu mati sip samana 
svati sarda kahahin sujana 
jon barsai var vari vicharu 
hohi kavit mukutdmani charu 

Simple Meaning —Just as an ordinary shell becomes a pearl after 
receiving water from ‘swati’, similarly, the inspiration and good ideas 
received from Saraswati enable the poet to write beautiful and 
meritorious poetry. 

juguti vedhi puni pohiahin 
ramcharit var tag 
pahirahin sajjan vimal ur 
sobha ati anurag 

Simple Meaning —Just as pearls need a thread to become a beautiful 
garland, similarly the poetry needs glories of Lord Rama to achieve 
a purifying effect (i.e. it helps develop bhakti in the hearts of listeners). 

je janme kalikal karala 
kartab vayas vesh marala 
chalat kupanth ved mag chhdnde 
kapat kalevar kalimal bhande 
vanchak bhagat kahai ram ke 
kinkar kanchan koh kam ke 
tinh mahn pratham rekh jag mori 
dhing dharamdhvaj dhandhak dhorl 

Simple Meaning —TulasT says, please ignore my shortcomings. I 
admit that I am sinner number one, from many angles, e.g. among 
those who look like swans but act like crows, or among those who 
give up Vedas and adopt the evil ways of kaliyuga, or among those 
V P reten ^ t0 be bhaktas but are experts in cheating, or among those 
w o ave fallen prey to lust, anger and greed, or among those who 
only carry the banner of perverted dharma. 

jon apne avgun sab kahaun 
bddhai kathd par nahin lahaun 
tate main ati alap bakhane 
thore mahn janihahin saydne 

Simple Meaning TulasT continues—if I narrate all my 
shortcomings, I will have to keep going and still see no end to my 
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narration. Therefore, I have indicated my shortcomings only briefly, 
hoping that wise people will be able to make out fully what 1 want 
to say. 

samujhi vividh vidhi vintl mori 
kou na katha suni deihi khori 
etehu par karihahin je asanka 
rnohi te adhik te jadmati ranka 

Simple Meaning —I have pleaded for mercy in many ways, and I 
do hope that no body will blame me for having written such 
imperfect poetry. In spite of my plea, if anyone criticizes me, I can 
only call that person a bigger fool than me. 

kavi na houn nahin chatur kahavahun 
mati anurup ram gun gavaun 
kahn raghupati ke charit apara 
kahn mati mori nirat sansara 

Simple Meaning —I am not a poet; I am not an expert in the use of 
words. I am only singing and narrating the virtues of Lord Rama, in 
accordance with what little intellect I have. Please, just imagine, 
while glories of Lord Rama are infinite, my intellect is not only small, 
but is also ineffective because of attachment to the world. 

jehin marut giri meru udahin 
kahahu tul kehi lekhe mahin 
samujhat amit ram prabhutai 
karat katha man ati kadarai 

Simple Meaning How can cotton escape from being swept away 
by the strong wind which can shake even mountains? Due to my 
limited capability, I hesitate to write about the infinite glories of Lord 
Rama. 

sarad ses makes vidhi 
agam nigam puran 
neti neti kahi jasu gun 
karahin nirantar gan 

Simple Meaning —Saraswati, Sheshnag, Shiva, Brahma, and all the 
scriptures narrated God’s qualities but could see no end thereto, and 
therefore said, in the end, ‘neti’, i.e. this is not the end, because God’s 
qualities are infinite. 

sab janat prabhu prabhuta so! 
tadapi kahen binu raha na koT 
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tahan ved as karan rakha 

bhajan prabhau bhanti bahu bhakha 

Simple Meaning —Although all know that God’s qualities are 
infinite, still they have tried to narrate them in accordance with their 
own limited understanding. Vedas have supported all such efforts. 

ek anih arup anama 
aj sachchidanand par dhama 
vyapak vishvarup bhagwana 
tehin dhari deh charit krit nana 

Simple Meaning —Brahman is unmanifested, it has no name and 
form, it is never bom, it is ‘sat-chit-anand’, it is the ultimate abode, 
it pervades all and appears as the world. The same God took Avatara 
and did everything as Tila’, i.e. sport. 

so keval bhagatan hit lag! 
par am kripal pranat anuragi 
jehi jan par mamtd ati chhohii 
jehi karuna kari Idnh na kohu 

Simple Meaning —God’s TUa’ is for the good of the bhaktas because 
God is the most compassionate and He loves those who approach 
Him. In,fact, God is attached to His bhaktas, and He is always kind 
to them—and never angry. 

gayi bahor garib nevaju 
saral sabal sahib raghuraju 
budh barnahin harijas as jam 
karahin punTt suphal nij vam 

Simple Meaning —If we lose something valuable (like peace of 
mind), God can restore it for us. He is like Brother to the poor. He 
likes simple people. He is omnipotent. He is the Lord of all. He took 
vatara as Lord Rama. Knowing all this, the wise people narrate 

o s virtues and this narration gives purity and effectiveness to 
their words. 

tehin bal main raghupati gun gdtha 
kahihaun nai rampad mdtha 
muninh pratham hari kirati gai 
tehin mag chalat sugam mohi bhdi 

Simple Meaning I am encouraged by the example set by the wise 
people, and so I surrender myself to the feet of Lord Rama and get 
ready to start my own narration of Rama’s ‘Ilia’ and virtues. And 
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how do I start? 1 feel it will be easier for me to go along the path 
which was followed by Valmlki, Vyas, etc. when they sang the 
glories of God. 

ati apar je sarit var 
jon nrip setu karahin 
chadhi pipTlikau param laghu 
binu shram parahi jdhin 

Simple Meaning —Even small ants can easily cross big rivers by 
going along the bridge which kings build over such rivers. Similarly, 
I feel I should be able to write Rama-katha by drawing support from 
the writings of earlier Munis. 

ehi prakar bal manahi dekhai 
karihaun raghupati katha suhal 
v yds adi kavi pungava nana 
jinh sadar hari sujas bakhana 
charan kamal bandaun tinh kere 
puravahun sakal manorath mere 

Simple Meaning —By acquring confidence in this way, I shall start 
writing the glorious Rama-katha. Before starting, I shall read again 
and again the writings of Vyas and other great poets who have 
narrated God’s virtues with utmost respect. I bow to the feet of all 
those poets, and I pray that they may kindly bless me and give to 
me the knowledge, writing skill, etc. through which I may be able 
to fulfil all my wishes. 

kali ke kavinh karaun parnama 
jinh barne raghupati gun-grama 
je prakrit kavi param sayane 
bhashan jinh haricharit bakhane 
bhaye je ahahin je hohihahin age 
pranavaun sabahin kapat sab tyagen 

Simple Meaning —I also pray to the poets of kaliyuga who have 
narrated the virtues of Lord Rama. Then I pray to poets who wrote 
in Trakrit-bhasha’, who narrated the virtues of Lord Rama in the 
language of the common people—among them I salute those who 
existed in the past, also those who are living now and those who 
will come in the future—I pray to all of them in full sincerity, with 
no trace of hypocrisy. 

hohu prasann dehu vardanu 
sadhu samaj bhaniti sanmanu 
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jo prabandh budh nahin adarhin 
so shram badi bal kavi karhin 

Simple Meaning —I pray to all of you—please be kind to me and 
grant me a boon that my poetry may be honoured by good people. 
I ask for this boon, because if the poetry of a writer is not honoured 
by good people, then that writer is obviously a fool who is putting 
all his efforts in this task in vain. 

kirati bhaniti bhiiti bhali soi 
sursari sam sab kahn hit hoi 

Simple Meaning —This is the famous statement of Tulasldasa that 
glorifies ‘sarva-hit’. He says—only that glory, poetry and prosperity 
can be called good which, like the holy river Ganga, contributes to 
the good of all. Tulasl’s declaration about ‘jag-mangal’ was made a 
little earlier in this Appendix. 

ram sukirati bhaniti bhadesa 
asmanjas as mohi andesa 
tumhari kripa sulabh sou more 
siyani suhavani tat patore 

Simple Meaning —TulasI says, in accordance with the preceding 
statement, Lord Rama’s glory is obviously good because it 
contributes to the good of all. But what about my poetry through 
which I will narrate Rama’s glory? Obviously, my poetry is not 
beautiful. I am worried about this lack of correspondence (i.e. good 
glory expressed through bad poetry). O poets, if you are kind to me, 
this problem can be sloved. Just as silk-embroidery can beautify even 
a coarse gunny-bag made of jute, similarly, Rama’s glory will 
beautify my ugly poetry. 

saral kavit kirati vimal 
soi adarahin sujan 
sahaj bayar visrai ripu 
jo suni karahin bakhan 

imple Meaning TulasI concludes this section by telling what he 
an s is poetry to achieve the language of the poetry to be simple 
an easy, t e content of the poetry to be great (because of narration 
o ama s g ory), and the effectiveness of the poetry to be so great 
t at even an enemy (after listening to the poetry) may give up enmity 
an utter sweet words of praise. Only this type of poetry, says TulasI, 
will be honoured by wise people. 


Appendix Three 


Kaliyuga —Tulasl’s Description 
of a Society Under the 
Grip of Unrighteousness 


This Appendix was referred to in paragraph 11.3. Under the title 
‘kaliyuga’, TulasT describes a society which is under the grip of 
unrighteousness. This description occurs in Uttarakanda (i.e. canto VII 
of the Manas). The narrator is Kakbhushundi and the listener is Garuda. 
Underlying the narration is a clear message “Do not succumb to 
kaliyuga.” 

kalimal grase dharma sab 
lupt bhaye sad-granth 
dambhinh nij mati kalpi kari 
pragat kiye bahu panth 

Simple Meaning —Kakbhushundi says, the evils of kaliyuga 
overpowered all elements of dharma. Good books (like the scriptures) 
disappeared. In their place, came sin-promoting books of self- 
appointed preachers who directed people along unrighteous paths. 

bhaye log sab moh-bas 
lobh grase shubh karma 
sunu harijan gyati-nidhi 
kahaun kachhuk kali-dharma 

Simple Meaning —O wise Garuda, please listen to the alarming 
situation that prevailed in kaliyuga. People were confused and 
bewildered. Good deeds were abandoned because of excessive greed. 
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baran dharma nahin ashram chari 
shruti virodh rat sab nar nari 
dvij shruti bechak bhup prajasan 
kou nahin man nigam anusdsan 

Simple Meaning —The traditional ‘varnashrama-dharma’ 
disappeared. Opposition to Vedas was predominant. No one attached 
any importance to the values and discipline that the Vedas taught. 
Even Brahmins became victims of commercialization—it looked as 
if they were selling the Vedas. Kings and administrators (who were 
supposed to protect the people) behaved as if they were ‘eating 
people up’. 

marag soi ja kahn jo bhava 
pandit soi jo gal bajawa 
mithyarambh dambh rat joT 
ta kahn sant kahai sab koT 

Simple M>eaning —Everyone said, “I will do what I want”, i.e. no 
one observed any social norms. Boasting became the main 
characteristic of pandits. Similarly, hypocrisy and arrogance earned 
people the title of ‘saints’. 

soi say an jo pardhan hari 
jo kar dambh so bad achari 
jo kahjhuth maskhari jana 
kaliyug soi gunvant bakhana 

Simple Meaning —One who could grab other people’s money was 
considered wise. Outward pretensions took the place of good 

conduct. Telling lies and cutting jokes were considered great 
qualities. 

nirdebar jo shruti path tyagi 
kaliyug soi gyanl so viragi 
jake nakh aru jata visala 
soi tdpas prasiddha kalikdld 

Simple Meaning If some one’s conduct is contrary to the Vedas, 
peop e t 1 that he has knowledge and a spirit of renunciation. Long 
t air an . ) 0n ® na ^ s were supposed to be the only characteristics of a 
tapasvin (i.e. one who is expert in tapas or self-discipline). 

asubh vesh bhushan dharen 
bhachchhabhachchh je khahin 
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tei jogi tei siddha nar 
pujya te kaliyug mahin 

Simple Meaning —Yogins and siddha’s (perfect persons) were those 
people whose appearance and attire were anti-social and who 
observed no discipline in eating. Such people were the object of 
worship. 

je apkdrT char 
tinh kar gaurav mdnya tei 
man ki'am vachan labar 
tei vakta kalikal malm 

Simple Meaning —Those who could harm others, earned respect. 
Those who could tell lies and glorify bad conduct became known 
as orators. 

nari vivas nar sakal go sain 
nachahin nat markat kT nain 
sab nar kam lobh rat krodhi 
dev vipra shruti sant virodhi 

Simple Meaning —Day-to-day conduct of men was contrary to the 
teachings of Vedas and saints. They were victims of desire, anger 
and greed. They lost confidence in their own decision-making, so 
they depended entirely on their wives and practically danced to their 
tunes (like juggler’s monkey). 

gun mandir sundar pati tyagi 
bhajahin nari par purush abhagi 
saubhagini vibhiishan hina 
vidhavanh ke singar navfna 

Simple Meaning —Unhealthy relationships were common in 
families. Even wives of worthy husbands wanted to have an affair 
with other men. Due to extra-marital affairs, widows received more 
ornaments than married women. 

gur shish badhir andh ka lekhd 
ek na sunai ek nahin dekha 
harai shishya dhan shok na haraT 
so gur ghor tiarak malm parai 

Simple Meaning —Performers of sva-dharma were hard to find— 
even ‘gurus’ and ‘shishyas’ (teachers and pupils) were no exception. 
The shishya did not listen to Guru’s instructions, and so could be 
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called ‘deaf’. The guru had no knowledge, i.e. vision of the 
Supreme, and so could be called ‘blind’. Of course, for such a 
pitiable condition, the guru was more to blame, because he only 
wanted money from the shishya and did nothing to remove his 
sorrows. 

matu pita balakanhin bolavahin 
udar bharai soi dharma sikhdvahin 

Simple Meaning —The problem of survival was so acute that 
parents wanted to teach only such dharma to children as may enable 
them to earn enough to survive. 

brahma gyan binu nari nar 
kahahin na dusari bat 
kaudi lagi lobh bas 
karahin vipra gur ghat 

Simple Meaning —There was no correspondence between saying 
and doing. Everyone talked about ‘knowledge of Brahman’, but in 
practice they even committed murders for a small amount of money. 

par triya lampat kapat sayane 
moh droh mamtd laptane 
tei abhedvadi gyam nar 
dekha main charitra kaliyug kar 

Simple Meaning It was fashionable to talk of Vedanta and to show 
off their theoretical knowledge about the identity of Brahman and 
jiva, but their conduct was horrible, e.g. womanizing, cheating, 
harming others, and falling prey to bewilderment and arrogance. 

dpu gaye aru tinhahu ghalahin 
je kahn sat mdrag pratipdlahin 
kalpa kalpa bhari ek ek narka 
parahin je dushahin shruti kari tarka 

Simple Meaning Those who, in the name of argumentation, 
opposed the social values of the Vedas, not only destroyed 
t emselves, but they also created confusion among those who wanted 
to maintain dharma. 

ndri muyi griha sampati nasi 
mund mundai bhaye sannyasi 
sab nar kalpit karahin achara 
jai na barni aniti apara 
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Simple Meaning —Sannyasins of kaliyuga were not inspired by 
knowledge or desire to serve the society, rather they were 
opportunists and escapists—when their wife died and they lost 
property, they just shaved off their head and took on the appearance 
of a sannyasin. They, as well as others, committed immoral acts, 
leading to a sharp decline in social values. 

bhaye varan sankar kali 
bhinnasetu sab log 
karahin pap pavahin dukh 
bhav ruj shok viyog 

Simple Meaning —Cross-breeding was common, social norms and 
ideals were discarded, and all sorts of crimes were committed. No 
wonder that people suffered from various types of diseases and were 
subjected to sorrows. 

shruti sammat hari bhakti path 
sanjut virati vivek 
tehi na chalahin nar moh bas 
kalpahin panth anek 

Simple Meaning Under the influence of kaliyuga, people gave up 
bhakti-yoga (which was approved by scriptures and accompanied 
with right knowledge), and in its place, they took to tamasika (bad) 
practices, guided by wrong ways of thinking. 

balm dam sanvdrahin dham jatT 
vishaya hari linh na rahi virati 
tapsT dhanvant daridra grihi 
kali kautuk tat no jat kahi 

Simple Meaning— Perverted thinking destroyed the value-system 
and everything went upside-down. Householders became poor while 
sannyasins and tapasvins became rich. Sannyasins spent money for 
decorating their place of stay, which made it clear that they were 
deeply attached to sense-objects. 

kulvanti nikarahin nari sati 
grih anahin cheri niberi gati 

Simple Meaning —Ill-treatment of women was quite common. Many 
of them, in spite of possessing admirable qualities, were turned out 
of homes, to make room for a mistress. 
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sut manahin matu pita tab Ion 
abalanan dikh nahin jab Ion 
sasurari piari lagi jab ten 
ripurup kutumb bhaye tab ten 

Simple Meaning —Family relationships suffered another kind of 
deterioration. As soon as a son got married, he became so attached 
to his wife and in-laws, that he broke his ties with his own parents 
and treated them almost like enemies. 

nr ip pap-pardyan dharma nahin 
kari dand vidamb praja nitahin 
dhanavant kulin malin api 
dvij chinha janeu ughar tapT 

Simple Meaning —Kaliyuga made everything topsy-turvy (i.e. 
upside down). The king, instead of protecting people, harassed them 
and punished innocent citizens. Social values got perverted. High 
status did not depend on virtues but only on money. Brahmins’ 
identification was not linked with learning but only with the wearing 
of a sacred thread. Similarly, tapasvin’s identification was not linked 
with knowledge or social service but only with the smearing of ashes 
on their body. 

nahin man puran na vedahi jo 
hari sevak sant sahi kali so 
kavi vrinda udar duni na suni 
gun dushak vrat na kopi guni 

Simple Meaning —Those whom people called saints or bhaktas 
earned these titles by unrighteous means (which included 
condemnation of scriptures). Poets tried to earn recognition by 
finding fault with others. Virtues like broad-mindedness were difficult 
to find. 

kali barahin bar dukal parai 
binu ann dukhi sab log marai 

Simple Meaning —Famines occurred frequently in kaliyuga and 
many people died because of lack of food. 

sunu khages kali kapat hath 
dambh dvesh pakhand 
man moh maradi mad 
vyapi rahe brahmand 
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Simple Meaning —O Garuda,‘tamas’ prevailed in kaliyuga, 
resulting in the spread of vices like cheating, arrogance, hatred, 
hypocrisy, lust, anger, greed and so on. 

tamas dharma karahin nar 
jap tap vrat makh dan 
dev na barsahin dharni 
baye na jamahin dhan 


Simple Meaning —Whatever religious practices (japa, tapas, yajha, 
danam, etc.) people performed, they carried them out with a tamasika 
(bad) spirit. Because of this, the gods did not care for the people. 
Indra did not give them adequate rain and mother earth did not help 
in the germination of grain seeds. 

abla kach bhushan bhuri chhudha 
dhanhin dukhi mamta bahudha 
sukh chahahin mudh na dharma-rata 
mati thori kathori na komalta 


Simple Meaning —Women’s condition was particularly bad They 
were considered ‘abla’ (powerless). They could not afford to buy 
any ornament, so their hair was the only ornament. They did not get 
adequate food. Whatever difficulties they had to face due to poverty 
were aggravated because of their attachment to children. They had 
no proper education. Out of desperation, they thought that by giving 
up ‘dharma’, they might get happiness. Due to improper way of 
thinking, they gave up softness and became harsh. 


nar pidit rog na bhog kahin 
abhiman virodh akaranhin 
laghu jivan samvat panch-dasa 
kalpant na nas guman asa 


Simple Meaning Although people suffered from diseases and 
could not enjoy life, still they did not give up their arrogant attitude. 
They did not learn any lesson from the realities of life. Although it 
should be clear to them that they would not remain alive for more 
than a few years, still they talked big and behaved arrogantly as if 
they would never die. Their arrogant behaviour was an obstacle to 
social harmony. There were so many conflicts in the society, and in 
many cases it was even difficult to identify the cause of conflict. 

kalikal bihal kiye manuja 

nahin manat kau anuja tanuja 
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nahin tosh vichar na shilalta 
sab jati kujati bhaye mangata 

Simple Meaning —Under the evil influence of kaliyuga, men did not 
observe even the minimum rules of family life. Even their own 
daughters and sisters did not feel secure. In fact, lust was not the 
only problem, because there was complete moral and social 
degeneration. Contentment, discrimination, calmness—all virtues 
disappeared. People gave up ‘purushartha’, i.e. useful work to earn 
their living, and took to begging instead. 

irisha parushachchhar lolupta 
bhari puri rahi samata vigata 
sab log viyog vis ok haye 
varnashram dharma achar gaye 

Simple Meaning —‘ Samata’ (feeling of equality) disappeared, 
giving way to jealousy, harsh language, and greed-based desire of 
people to acquire everything for their own selves. Because of the 
disappearance of the co-operative spirit, people felt lonely and left 
out, with no one to sympathize even when they were in the grip of 
sorrow. All this happened because people gave up the dharma and 
good conduct that went with ‘vamashrama’ system. 

dam dan daya nahin janpani 
jadta parvanchantati ghani 
tanu poshak nari nara sagre 
par-nindak je jag mo bagre 

Simple Meaning —‘Sattvika’ virtues like self-discipline, sharing, 
compassion, and right knowledge, disappeared, and their place was 
taken by ‘tamasika’ vices like ignorance, desire to cheat, too much 
of selfishness, and finding fault with others. 

sunu vydldri kal kali 
mal avgun agar 
gunau bahut kaliyug kar 
binu prayas nistar 

Simple Meaning —O Garuda, although kaliyuga had all the evils and 
vices, it also had one good point, viz. that the way to obtain release 
from ‘sansara’ was easier in kaliyuga than in the other three yugas. 

kritajug treta dvapar 
puja makh aru jog 
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jo gati hoi so kali hari 
nam ten pavahin log 

Simple Meaning Whereas in satya-yuga, treta-yuga and dvapara- 
yiiga, the release from ‘sansara’ could be obtained by puja, yajna 

and yoga, the same goal could be obtained in kaliyuga by the Lord’s 
name. 


kritajug sab jogT vigyani 
kari hari dhyan tarahin bhav prani 
treta vividh yajna nar karahin 
prabhuhi samarpi karma bhav tarahin 
dvapar kari raghupati pad puja 
nar bhav tarahin upaya na duja 
kalijug keval hari gun gdha 
gavat nar pavahin bhav thaha 


Simple Meaning All the people in satya-yuga were yogins and 
vijnamns (i.e. they had knowledge) and the way to obtain release 
from sansara was ‘dhyan’ (meditation). In treta-yuga, people 
performed yajna’ and they could obtain release by dedicating all 
their actions to God. In dvapar-yuga, the way to obtain release was 
puja (worshipping the feet of the Lord). In kaliyuga, the way to 
obtain release was ‘to sing the virtues of the Lord’. 


kalijug jog najagya na gydnd 
ek adhar ram gun gana 
sab bharos taji jo bhaj ramahi 
prem samet gav gun-gramahi 
soi bhav tar kachhu sansay nahin 
nam pratap pragat kali rndliin 
kali kar ek punit pratapa 
manas punya hohin nahin papd 


Simple Meaning Kakbhushundi explains further the way to obtain 
release from ‘sansara’ in kaliyuga. He-says, yoga, yajna, and jnana 
are not so effective in kaliyuga (as they are in the other yugas) 
“Singing the virtues of Lord Rama” is the most effective way in 
kaliyuga. But this needs to be done whole-heartedly and with 
complete devotion. ‘Rama-nam’ is supreme in kaliyuga, and it can 
remove all the vices, and put virtues in their place. 

kalijug sam jug an nahin 
jon nar kar visvas 
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gai ram gun gan vimal 
bhav tar binahin prayas 

Simple Meaning —Kakbhushundi concludes his explanation about 
the relative merit of kaliyuga. He says, it should be considered a great 
thing that, in kaliyuga, release from ‘sansara’ can be obtained easily 
by singing the virtues of Lord Rama. 

pragat chart pad dharma ke 
kali mahn ek pradhan 
jen ken vidhi dinhen 
dan karai kalyan 

Simple Meaning —TulasT says, dharma has four important elements, 
viz. satya (truth), daya (compassion), tapas (self-discipline), and 
danam (sharing). In kaliyuga, ‘danam’ is most effective. 

nit jug dharma hohin sab kere 
hridayan ram maya ke prere 
suddha satva samata vigyana 
krit prabhav prasann man jand 
sattva bahut raj kachhu rati karma 
sab vidhi sukh treta kar dharma 
bahu raj svalp satva kachhu tamas 
dvapar dharma harash bhay manas 
tamas bahut rajo gun thora 
kali prabhav virodh chahun ora 

Simple Meaning —These are the closing verses of the kaliyuga 
section of Uttarakanda in the Manas. TulasT says, under the influence 
of Lord Rama’s ‘maya’, the proportions of the three gunas (sattva- 
rajas-tamas) vary from yuga to yuga—and that explains the 
difference between the yugas. Satya-yuga has puma sattva-guna, 
and so we have in that yuga—equality, knowledge and happiness. 
Treta-yuga has sattva-guna too but it is mingled with a little bit of 
rajas, therefore we have in that yuga ‘happiness’ and ‘desire to be 
active in karma’. In dvapar-yuga, rajas is predominant (with small 
proportions of sattva and tamas), therefore we have, in that yuga, a 
mixture of joy and fear. Finally, in kaliyuga, tamas is predominant 
(with a small proportion of rajas), and so we have in kaliyuga 
‘conflicts all around’. 



Appendix Four 


Rama-rljya—TulasFs Description 
of am Ideal Society Based 
on Jag-Mangal 


This Appendix was referred to in paragraph 12.3. Having described 
kaliyuga (as in Appendix Three), TulasT wants people to know that Lord 
Rama put an end to unrighteousness and freed the society from the 
disharmony caused by ‘tamas’. The description of the ideal society 
based on jag-mangal occurs in Uttarakanda—and TulasT’s message is, 
“strive for Rama-rajya”. 

ram raj baithen trailoka 
harshit bhaye gaye sab soka 
bayaru na kar kahu san koT 
ram pratap vishamta khoT 

Simple Meaning —When Rama-rajya was established, all the three 
worlds and all the people became happy because their sorrows came 
to an end. Enmity disappeared—giving way to mutual friendliness. 
The feeling of inequality also disappeared—because all are equal in 
the eyes of Lord Rama. 

varandshram nij nij dharam 
nirat ved path log 
chalahin sada pavahin sukhahi 
nahin bhaya sok na rog 

Simple Meaning —People followed ‘vamashram dharma\ i.e. the 
path of righteousness established by the Vedas. All were happy, free 
from fear, sorrows and diseases. 



230 


The Gita and Tulasi-Ramayana 


daihik daivik bhautik tapa 
ram raj nahin kahuhi vyapa 
sab nar karahin paraspar priti 
chalahin svadharma nirat shruti niti 

Simple Meaning —All types of difficulties and sorrows came to an 
end. People loved one another. They followed ‘svadharma’ in 
accordance with the ethical principles of the Vedas. 

chariu charan dharma jag mahin 
puri raha sapnehu agh nahin 
ram bhagati rat nar aru ndri 
sakal param gati ke adhikari 

Simple Meaning —All the four elements of ‘dharma’—truth, purity, 
compassion, sharing—were wide-spread, i.e. there was no ‘adharma’ 
at all. All men as well as women followed the path of ‘Rama-bhakti’, 
and so all were entitled to the highest state of liberation. 

alpa-mrityu nahin kavniu pird 
sab sundar sab viruj sarird 
nahin daridra kou dukhi na dina 
nahin kou abudh na lachchhan-hina 

Simple Meaning —No one died before getting old. No one suffered 
pain. All had healthy and beautiful bodies. No one was poor, nor 
unhappy, nor helpless. No one was ignorant. Everyone looked to the 
future with a bright outlook. 

sab nirdambh dharmarat puni 
nar aru ndri chatur sab guni 
sab gunagya pandit sab gyani 
sab kritagya nahin kapat saydni 

Simple Meaning All were polite, pious and devoted to dharma. 
Men as well as women were endowed with good qualities. All were 
pandits and full of knowledge, and they valued the qualities of others. 

eople were nice and helpful to one another, and they were grateful 
to those who helped them. 

ram raj nabhges sunu 
sachrachar jag mdhin 
kdl karma subhav gun 
krit dukh kahuhi nahin 


Appendix 4 


231 


Simple Meaning —Kakbhushundi tells Garuda, no one in Rama- 
rajya was unhappy—all types of sorrows came to an end. 

bhumi sapta sagar mekhla 
ek bhup raghupati kosld 
bhuvan anek rom prati jasu 
yah prabhutd kachhu bahut na tasu 

Simple Meaning —Lord Rama ruled over the whole world, i.e. all 
the lands and all the seas. In fact, Lord Rama is infinite and all the 
worlds are contained in just a small portion of the infinite, so don’t 
feel surprised at the earlier statement. 

so mahimd samujhat prabhu kerf 
yah varnat hinta ghaneri 
sou mahimd khages jinh jam 
phiri ehin charit tinhahun rati mam 

Simple Meaning —Kakbhushundi says, O Garuda, once you realise 
that Lord Rama is infinite, then any description of His rule will 
look like telling only a part of His greatness. For bhaktas, this 
knowledge helps in strengthening their devotion to the glories of 
Lord Rama. 

ram raj kar sukh sampada 
barni na sakai phanTs sdrda 
eknari vrat rat sab jharT 
te man vach kram pati hitkarT 

Simple Meaning —Even Sheshnag and SaraswatT can not describe 
how happy and prosperous people were in Rama-rajya. Family life 
was wonderful too. Men were monogamous and wives contributed 
wholeheartedly to the welfare of the family. 

danda jatinh kar bhed jahn 
nartak nritya samaj 
jitahu manahi suniya as 
ram chandra ken raj 

Simple Meaning —No one committed any crime, so there was no 
need of ‘danda’ i.e. punishment—but the word ‘danda’ also means 
a ‘walking stick’, so only sannyasins carried a ‘danda’. Similarly, 
there was no need to use the policy of ‘bhed’, i.e. divide and rule— 
but ‘bhed’ is also a technical word in music and dancing, and that 
was its only use. Finally, since there was no enemy, the word ‘jlto’, 
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i.e. ‘conquer’, was used only to give the message of conquering 
one’s own mind. 

phulahin pharahin sada taru kanan 
rahahin ek sang gaj panchdnan 
khag mrig sahaj bayaru visrai 
sabanhi paraspar priti badhai 

Simple Meaning —The condition of the forests was wonderful too. 
Leaves and flowers were so nice to look at. Elephants and lions lived 
together. Birds and animals gave up their natural spirit of enmity, 
and, in its place, cultivated love for one another. 

kujahin khag mrig nana vrindd 
abhay charahin van karahin ananda 
sital surabhi pavan bah manda 
gunjat ali lai chali makranda 

Simple Meaning —Birds sang sweet songs. Animals roamed about 
fearlessly. The air was pleasant and fragrant. Bees were hovering 
around flowers to make honey. Their humming sound was so sweet. 

lata vitap mangen madhu chawahin 
manbhavato dhenu paya sravahin 
sasi sampann sada rah dharni 
tretan bhai kritjug kai karni 

Simple Meaning —-Trees, plants and creepers responded and made 
as much honey available as people wanted. Cows gave milk in plenty. 
The greenery of farms made the land beautiful, and food supply was 
abundant. Although Rama-rajya was in treta-yuga, people’s happiness 
and prosperity were as in satya-yuga. 

pragatm girinh vividh mani khani 
jagadatama bhup jag jam 
sarita sakal bahahin var bari 
sital amal svad sukhkari 

Simple Meaning Mines containing jewels appeared in the hills— 
to make jewels easily available to the citizens of Rama-rajya. The 
water of the rivers was clean, unpolluted, sweet and purifying. 

sagar nij marjdda rahahin 
darahin ratna tatanhin nar lahahin 
sarsij sankul sakal tadaga 
ati prasanna das disa vibhaga 
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Simple Meaning —The seas did not encroach upon land—but they 
did manage to make pearls easily available to people living on the 
coast. The ponds were full of lotus flowers. People in all parts of 
the world were very happy. 

vidhu main pur mayukhanhi 
ravi tap jetnehi kaj 
mdngen varid dehi jal 
ramchandra ken raj 

Simple Meaning —The moon-light was soft and pleasant like nectar. 
The sun adjusted its heat to the needs of the people. The clouds gave 
as much of rain-water as people wanted. 

pati anukul sada rah sita 
sobha khdni susTl vinita 
kausalyddi sasu grih mahln 
sevai sabanhi man mad nahin 

Simple Meaning —STta co-operated wholeheartedly with Rama. She 
contributed fully to the glory of Rama-rajya. She too performed her 
sva-dharma (to show respect and to care for Kausalya, Kaikeyl and 
Sumitra) with great dignity. In spite of being Rama’s wife, STta did 
not let the high status adversely affect her behaviour towards 
common people, i.e. she was polite and free from arrogance. 

sevahin sanukul sab bhai 
ram charan rati ati adhikai 
ram karahin bhratanh par prTti 
nana bhanti sikhavahin niti 

Simple Meaning —Bharat, Lakshman and Shatrughna helped and 
served Rama in all ways, with love and respect. Similarly Rama 
loved His brothers and imparted training to them so that they can 
share the task of administration. 

harshit rahahin nagar ke loga 
karahin sakal sur durlabh bhogd 
ah-nishi vidhihi manavat rahahin 
shri raguvir charan rati chahahin 

Simple Meaning —All the citizens were happy. Their condition was 
even better than that of the gods. They were Rama-bhaktas, and they 
prayed that their devotion to Rama should remain firm for ever, 
because that was the secret of their happiness. 
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dui sut sundar sita jaye 
lav kush ved purananh gaye 
dou vijayT vinayi gun mandir 
hari pratibimb manahum ati sundar 
dui dui sut sab bhratanh kere 
bhaye rup gun shTl ghanere 

Simple Meaning —Sita gave birth to two beautiful sons—Lav and 
Kush—whose glory has been narrated in the Vedas and Puranas. Like 
Rama, they were experts in the use of arms and at the same time, 
they were polite and had all the virtues. Rama’s brothers also had 
two sons each—and all of them were equally meritorious. 

gyan gird gotit aj 
may a man gun par 
soi satchidanand ghan 
kar nar charit udar 


Simple Meaning —Brahman who is beyond the reach of sense, mind 
and intellect, who is the Lord of Maya (of the three gunas, i.e. sattva- 
rajas-tamas), who is sat-chit-anand—appeared as Rama and carried 
out ‘lila’ (i.e. sport) in human form. 


avadhpuri vasinh kar 
sukh sampadd samaj 
sahas sesh nahin kahi sakahin 
jahn nrip ram viraj 


Simple Meaning -With Lord Rama as the king, the citizens of 
yo ya were naturally happy and prosperous, so much so that even 
a thousand Sheshnag cannot give a complete description thereof. 


naradddi sanakadi munisa 
darshan Idgi kosalddhisd 
din prati sakal ayodhya avahin 
dekhi nagaru virag visravahin 


Meaning Rishis like Narada, and Munis like Sanakadi were 

tn A “ S t0 haVe ‘ darshan ’ of Lord Rama. So all of them came 
that ^ e veryd a y. The prosperity of the city was so enchanting 
that even Rishis and Munis were moved. 


ramandth jahn raja 
so pur barni ki jdi 
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animadik sukh sampada 
rahin avadh sab chhai 

Simple Meaning —After describing the grandeur of Ayodhya (parts 
of which we have not included here), TulasT summarizes his narration 
by saying, “How can any one give a complete picture of the city’s 
happiness and prosperity where Lord Rama Himself was the king?” 

In the closing verses of this section (which are presented below), 
TulasT explains the symbolic significance of Rama-rajya. His main 
message is this—when virtues fill our heart and vices disappear, we can 
say that Rama-rajya is being established. 

jab ten ram pratap khagesa 
udit bhayau ati prabal dinesa 
puri prakash raheu tihun loka 
bahuntenh sukh bahutanh man soka 

Simple Meaning —Symbolically, the establishment of Rama-rajya 
is like ‘sun-rise’ which illumines the three worlds. Its effects on 
virtues and vices are different, e.g. virtues are happy while vices are 
unhappy. 

jinhahi sok te kahaun bakhani 
pratham avidya nisa nasani 
agh uluk jahn tahan lukane 
kam krodh kairav sakuchane 

Simple Meaning —First we look at vices which are unhappy. The 
night of ignorance comes to an end, sins like owl hide, kumud- 
flowers like lust and anger lose their bloom. 

vividh karma gun kal subhau 
e chakor sukh lahahin na kau 
matsar man moh mad chord 
inh kar hunar na kavnihun ora 

Simple Meaning —Bondage-causing thoughts and actions (inspired 
by rajas and tamas gunas) are like chakor-bird (who does not like 
sun-light). Jealousy, arrogance, hatred and confusion are like thieves 
(who cannot steal during day-time). 

dharam tadag gyan vigyand 
e pankaj vikse vidhi nana 
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sukh santosh virag viveka 
vigat sok e kok aneka 

Simple Meaning-^Now we look at virtues which are happy. Spiritual 
knowledge and scientific knowledge supported by dharma—these are 
like lotus-flowers (that bloom with sun-rise). Happiness, contentment, 
internal renunciation and power of discernment—these are like 
chakva-bird (who likes sunlight). 

yah prat dp ravi jaken 
ur jab karai prakasH 
pachhile badhahin pratham je 
kahe te pavahin nas 

Simple Meaning —-TulasI concludes this section by summarizing the 
content of the preceding verses. As soon as you illumine your heart 
with the light of the glories of Lord Rama, virtues (listed in the 
preceding verses) will grow, while vices (also listed above) will 
disappear. 
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